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PREFACE. 


The object which I have had in view in the series of 
of treatises which this volnme forms a part, has been to 
investigate critically the most important points in the 
civil and religious history of the Hindus. Having shown 
in the First Volume that the mythical and legendary ac- 
counts given in the Puranas, etc., regarding the origin of 
the caste system which has long prevailed in India, are 
mutually contradictory and insufficient to establish the 
early existence of the popular belief regarding the distinct 
cre'^on of four separate tribes, as an original and essen- 
. tiaf article of the Brahmanical creed j and having en- 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn chiefly from comparative philology 
and from the contente of the Eigveda, that the Hindus 
are descended from a branch of the Indo-European 
stock, which dwelt originally along with the other cog- 
nate races in Central Asia, and subsequently migrated 
into Horthem Hindustan, where the Bmhmanical reli- 
gion and institutions were developed and matured; — ^I 
now come, in this Third Volume, to consider more par- 
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspire source from 
which their religious and phSosophical systems (though, 
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to a great extent, founded also on reasoning and specu- 
lation) profess to be mainly deriTedj or with which, at 
least, they all claim to be in harmony. 

When I speak, howeTer, of the history of the Veda, I 
am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of the yarious opinions which 
the Indians have held in regard to their sacred books 
from the commencement, through all the successive 
stages of their theological development, down to the 
present time. To do anything like this, however, would 
be a task demanding an extent of research far exceeding 
any to which I can pretend. At some future time, in- 
deed, we may hope that a history of the theological and 
speculative ideas of the Indians, which shall treat this 
branch also of the subject, may be written by some com- 
petent scholar. My own design is much more modest. 
I only attempt to show what are the opinions on the 
subject of the Veda, which have been entertained by 
certain distinct sets of writers whom I may broadly 
divide into three classes — (1) the mythological, (2) the 
scholastic, and (3) the Vedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and ItiMsas, and partially those 
of the Brahmanas and Upanishads, who, like the com- 
pilers of the Puranas, frequently combine the mytho- 
logical with the theosophio element. 

The second, or scholastic class, includes the authors of 
the different philosophical schools, or Darsanas, with 
their scholiasts and expositors, and the commentators 
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on the Vedas, The whole of these writere belong to 
the class of systematic or philosophic,! theologians ; but 
as their speculative principles differ, it is the object of 
each particxdar school to explain and establish the origin 
and authority of the Vedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har- 
monize with its own special tenets. 

The third class of writers, whose opinions in regard to 
the Vedas I have attempted to exhibit, is composed (1) 
of the rishis themselves, the authors of the Vedic hymns, 
and (2) of the authors of the Upanishads, which, though 
works of a much more recent date, and for the most part 
of a different character from the hymns, are yet regarded 
by later Indian writers as forming, equally with the 
latter, a part of the Veda. As the authors of the hymns, 
the earliest of them at least, lived in an age of simple 
conceptions and of spontaneous and childlike devotion, 
we shall find that, though some of them appear, in con- 
formity with the spirit of their times, to have regarded 
their compositions as in a certain degree the result of 
divine inspiration, their primitive and elementary ideas 
on this subject form a strong contrast to the artificial 
and systematic definitions of the later scholastic writers. 
And even the authors of the Upardshads, though they, 
in a more distinct manner, claim a superhuman authority 
for their own productions, are very far from recognizing 
the rigid classification which, at a subsequent period, di- 
vided the Vedic writings from all other religious works, 
by a broad line of demarcation. 
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It may oondnc© to the conTenience of the reader, if I 
famish here a brief sarrey of the opinions of the three 
classes of writers abore described, in regard to the Yedas, 
as these opinions are shown in the passages which are 
collected in the present volume. 

The first chapter (pp. 1-217) contains texts exhibiting 
the opinions on the origin, division, inspiration, and au- 
thority of the Yedas, which have been held by Indian 
authora shortly before, or subsequent to, the ooEection of 
the Yedie hymns, and consequently embraces the views 
of the first two of the dames of writers above specified, 
viz- (1) the mythological and (2) the scholastic. In the 
first Section (pp. 3-10), I adduce texts from the Purusha 
Sttkta, the Atharva-s«eda, the Satapatha Brahmsma, the 
Chhandogya Upanishad, the Tdttiriya Brahmana, and 
the Institutes of Mann, which variously represent the 
Yedas (a) as springing firom the mystical sacrifice of 
Purusha ; (5) as resting on (or inhering in) Skamhha ; 
(c) as out or scraped off firom him, as being his hair, 
and his month ; (d) as springing firom Indra ; (e) as pro- 
da<»d firom time; (/) as produced firom Agni, Yayu, 
and Surya; (g) as springing firom Prajapati, and the 
waters ; (A) as being the breathing of the Great Being ; 
(i) as being dug by the gods out of the mind-ocean ; 
(/) as being the hmr of Pxajapati’s beard, and (/r) as 
being the o%>ring of Yack 

In page 287 of the Appendix a farther verse of the 
Atharva-veda is cited, in which the Yedas are declared 
to have sprang firom the leavings of the sacrifice (uck- 
chMshta). 
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In the second Section (pp. 10-14) are quoted pM- 
sages from the Vishnu, Bhagayata, and Markandeya Pu- 
ranas, which represent the four Vedas as having issued 
from the mouth of Brahma at the creation ; several from 
the Harivamsa, ■which speak of the Vedas as created by 
Brahma, or as produced from the Gayatrl ; another from 
the Mahabharata, which describes them as created by 
Vishnu, or as ha-ving Sarasvati for their mother; with 
one from Manu, which declares the Vedas, along with 
certain other objects, to be the second manifestation 
of the Sattva-guna, or pure principle, while Brahma is 
one of its first manifestations. 

The third Section (pp. 14-18) contains passages from 
the Brahmanas, the Vishnu Purana, and the Mahabha" 
rata, in which the Vedas are celebrated as comprehend- 
ing all beings, as being the soul of metres, hymns, 
breaths, and gods, as imperishable, as the source of form, 
motion, and heat, of the names, forms, and fttnctions of 
all creatures, as infinite in extent, as infinite in their 
essence ^rahm)y though limited in their forms as Eich, 
Tajush, and Saman verses, as eternal, and as forming 
the essence of Vishnu. 

The fourth Section (pp. 18-36) contains passages from 
the S'atapatha Brahmana and Manu, in which the great 
benefits residting from the study of the Vedas, and the 
dignity, power, authority, and efficacy of these works 
are celebrated; together with two other texts from the 
latter author and the Vishnu Purana, in which a certain 
impurity is predicated of the Sama-veda (compare the 
Markandeya Purana, as quoted in p. 12, where the four 
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Vedas are described as respectively partaking differently 
of the character of the three Gunas, or Qualities) ; and 
some others from the Vayu, Padma, Matsya, and Brah- 
ma-vaivartta Pnranas, and the Mahabharata, and Eama- 
yana, which derogate greatly from the consideration of 
the Vedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip- 
tures, A passage is next quoted from the Mundaka 
TJpanishad, in which the Vedas and their appendages are 
designated as the “ inferior science,” in contrast to the 
“ superior science,” the knowledge of Soul ; and is fol- 
lowed by othera from the Bhagavad Gita, the Chhan- 
dogya Upanishad and the Bhagavhta Parana, in which 
the ceremonial and polytheistic portions of the Veda are 
depreciated in comparison with the knowledge of the su- 
preme Spirit. 

The fifth Section (pp. S6-49) describes the division of 
the Vedas in the third or Dvapara age, by Vedavyasa 
and his four pupils, according to texts of the Vishnu, 
Vayu, and Bhagavata Puranas j and then adduces a dif- 
ferent account, asserting their division in the second or 
Treta age, by the King Pururavas, according to another 
passage of the same Bhagavata Purana, and a text of the 
Mahabharata (though the latter is silent regarding Pu- 
ruravas). 

Section vi. (pp. 49-57) eontams passages from the 
Vishnu and Vayu Puranas and the Satapatha Brahmana, 
regarding the schism between the adherents of the Yajur- 
veda, as represented by the different schools of Vaisam- 
payana and Yajnavalkya, and quotes certain remarks of 
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Prof. Weber on the same subject, and on the relation of 
the Eig and S5ma Vedas to each other, together -with 
^some other texts, adduced and illustrated by that scholar, 
on the hostility of the Atharvanas towards the other 
Vedas, and of the Chandogas towards the Eig-veda. 

Section Tii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the 
Eig and Taittiriya Yajur Vedas, in which they both de- 
fine the characteristics of the Veda, and state certain 
arguments in support of its authority. Sayana (pp. 
58-66), after noticing the objections urged against his 
views by persons of a different school, and defining the 
Veda as a work eonsMing of Mantra and Brahmana, 
asserts that it is not derived from any personal, or at 
least not from any human, author (compare the further 
extract from him in p. 105); and rests its authority on 
its own declarations, on its self-proving power, on the 
Smriti (ie. non-vedie writings of eminent saints), and on 
common notoriety. He then encounters some other ob- 
jections raised against the Veda on the score of its con- 
taining passages which are unintelligible, dubious, ab- 
surd, contradictory, or superfluous. Madhava (pp. 66- 
70) defines the Veda as the work which alone reveals 
the supernatural means of attaining future felicity ; ex- 
plains that males only, belonging to the three superior 
castes, are competent to study its contents ; and asserts 
that, inasmuch as it is eternal, it is a primary and infal- 
lible authority. This eternity of the Veda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced fiom Brahma, 
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though, as he is jfree fiten defects, the Veda, as his work, 
is self-proved. 

Section viii. (pp. 70—108} eontains the views of Jaimini 
and Badarayana, the (alleged) authors of the Mimansa 
and Brahma (or Vedanta) Sutras on the eternity of the 
Veda. Jaimini asserts that sound, or words, are eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un- 
erring information in regard to unseen objects. This 
view he defends against the Naiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which particular parts of 
the Vedas are designated, do not prove those sages to 
have been their authors, but merely the teachers who 
studied and handed them down; while none of the 
names occurring in the Veda are those of temporal 
beings, but all denote some objects which have existed 
eternally. Two quotations in support of the superna- 
tural origin of the Veda are next introduced from 
the Nyaya-mala-vistara (a condensed account of the 
Mmansa system) and from the Vedartha-prakasa (the 
commentary on the Taittiriya Tajur-veda). The argu- 
ments in both pafflages (pp. 86-89) are to the same 
effect, and contain nothing that has not been already in 
substance anticipated in preceding summaries of tbe M- 
mansa doctrine. In reference to tbeir argument that no 
author of the Veda is remembered, I have noticed here 
that the supposition which an objector might urge, that 
the rishis, the acknowledged utterers of the hymns, 
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• might also haye becE their authors, is guarded against 
by the tenet, elsewhere maiutained by Indian writers, 
•that the rishis were merely seers of the pre-existing 
sacred texts. Some of the opinions quoted from the 
Sutras of Jaimini are further enforced in a passage from 
the summary of the Mlmansa doctrine, which I haye 
quoted from the Sarva-dareana-sangraha. The writer 
first notices the Naiyayika objections to the Mimansaha 
tenet that the Veda had no personal author, viz. (1) that 
any tradition to this effect must have been interrupted at 
the past dissolution of the universe ; (2) that it would 
be impossible to prove that no one had ever recollected 
any such author; (3) that the sentences of the Veda 
have the same character as all other sentences ; (4) that 
the inference, — drawn from the present mode of trans- 
mitting the Vedas from teacher to pupil,- — that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (6) that the Veda is in fact ascribed to a personal 
author in a passage of the book itself ; (6) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the same species as other letters we have 
heard before ; (7) that though Paramesvara (God) is na- 
turally incorporeal, he may have assumed a body in order 
to reveal the Veda, etc. The writer then states the Mi- 
mansaka answers to these arguments thus : What does 
this alleged ‘production by a personal author’ {pawn- 
shemiva) The Veda, if supposed to be so pro- 
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dueed, cannot derive its authority (a) from inference (or 
reasoning), as fallible books employ the same process. 
Nor will it suffice to say (5) that it derives its authority 
from its truth: for the Veda is defined to be a book 
which proves that which can be proved in no other way. 
And even if Parame^vara (God) were to assume a body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent siikhas or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
no ground for questioning the eternity of the Vedas, — 
an eternity which is proved by the fact of oim recogniz- 
ing letters when we meet with them. These letters are 
the very identical letters we had heard before, for there 
is no evidence to show either that letters of the same 
sort (G’s, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. The apparent differences which are observable 
in the same letter, result merely from the particular cha- 
racteristics of the persons who utter it, and do not affect 
its identity. This is followed by further reasoning in 
support of the same general view ; and the writer then 
arrives at the conclusion, which he seems to himself to 
have triumphantly established, that the Veda is unde- 
rived and authoritative. 

The question of the effect produced on the Vedas by 
the dissolutions of the world is noticed in some ex- 
tracts from Patanjali’s Mahabhashya and its commen- 
tators, which have been adduced by Prof. Goldstucker 
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• in the Preface to his Manava-kalpa Sutra, and which 
I have partly reprinted in pp. QS fif. It is admitted 
»by Patanjali, that, though the sense of the Yedas is 
permanent, the order of their letters has not always 
. remained the same, and that this difference is exhibited 
in the different recensions of the Eathahas and other 
schools. Patanjali himself does not say what is the cause 
of this alteration in the order of the letters ; but his com- 
mentator, Eaiyyata, states that the order was disturbed 
/' during the great mundane dissolutions, etc., and had to 
be restored (though with variations) by the eminent 
science of the rishis. Kulluka, the commentator on 
Manu (see p. 6), maintains that the Veda was pre- 
served in the memory of Brahma during the period of 
dissolution ; and promulgated again at the beginning of 
the Ealpa, but whether in an altered form, or not, he 
does not tell us. The latter point is also left unsolved 
in Sankara’s commentary on Brahma Sutra i. 3, 30, 
which I quote in the Appendix, pp. 300 ff. Pages 
93 ff. contain some remarks (by way of parenthesis) on 
the question whether or not the Purva Mimamsa admits 
the existence of a Deity. 

In the extract given in pp. 98-105 from his commen- 
tary on the Brahma Sutras, ‘ Sankara, who follows the 
author of those Sutras, and Jaimini, in basing the au- 
thority of the Yedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Yeda had confessedly an origin in time, the 

^ My attention iras originally drawn to this paMige by a traatisoy then nnpnhlisliedi 
hj the Be?. Prof. Baneijeay formerly of Bishop’s CoilegOj Cahmtte. 
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words whicli designate those gods cannot be eternal, but 
must have originated co-evally with the created objects 
which they denote, sinee eternal words could not have 
an eternal connection with non-etemal objects. This 
difficulty he tries to overcome (ignoring the ground 
taken by Jaimini, that the Yeda contains no references 
to non-etemal objecfs) by asserting that the eternal con- 
nection of words is not with individual objects, but with 
the species to which th^ objects belong, and that Indra 
and the other gods mo proved by the Veda to belong to 
spemes. Bankara then goes on to assert, on the autho- 
rity of Brahma Subra, i. 3, 28, fortified by various texts 
from the Vedas and the Smritis, that the gods and the 
world generally are produced (though not in the sense of 
evolution out of a material cause) from the word of the 
Vedas (see pp. 6 and 16) in the form of spkota. This 
last term will be explained below. This subject above 
referred to, of the eternal connection of the words of the 
Veda with the objects they represent, is farther pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob- 
jects denoted by the words of the Veda cannot be eternal, 
as a total destruction of everything takes place (not, in- 
deed, at the intermediate, but) at the great mundane dis- 
solutions. The solution given is that, by the favour of 
the supreme Lorf, the inferior lords Brahma, etc., retain 
a recollection of the previous mundane conditions ; and 
that in each successive creation everything is produced 
exactly the same as it had previously been. I then pro- 
ceed in p. 105 to adduce a passage from Sayana, the 
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commentator on the Eig-reda, who refers to another of 
the Brahma Sutras, i. 1, 3 (quoted in p. 106), declaring 
^ that Brahma was the source of the Veda, which Sankara 
interprets as containing a proof of the omniscience of 
Brahma. Sayana understands this text as establishing 
the superhuman origin of the Veda, though not its 
eternity in the proper sense, it being only meant, ac- 
cording to him (as well as to Madhava ; see p. xi.), that 
the Veda is eternal in the same sense as the sether is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In opposition to the tenets of the Mimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the dogmas of the Vedanta, as just ex- 
pounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section ix. pp. 108-118) the eternity of sound; 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its authors, as proved 
by the efficacy of such of the Vedio prescriptions as 
relate to mundane matters, and can be tested by ex- 
perience. It does not distinctly result from Gotama’s 
aphorism that God is the competent person whom he 
regards as the maker of the Veda. If he did not refer 
to God, he must have regarded the rishis as its authors. 
The authors of the Vaiseshika Sutras, and of the Tarka 
Sangraha, as well as the writer of the Kusumanjali, 
however, clearly refer the Veda to Isvara (God) as its 
framer (pp, 118-133). IJdayana, the author of the latter 
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work (pp. 128—133), controverts the opinion that the ex- 
istence of the Veda tirom eternity can be proved by a 
continuous tradition, as such a tradition must, he says,, 
have been interrupted at the dissolution of the world, 
which preceded the existing creation. He, therefore 
(as explained by his commentator), infers an eternal 
(and omniscient author of the Veda ; asserting that the 
Veda is paurusheya, or derived from a personal author; 
that many of its own texts establish this ; and that the 
appellations given to its particular ^has or recensions, 
are derived from the names of those sages whose persons 
were aasumed by Isvaxa, when he uttered them at the 
creation. In pp. 125 fll I have quoted one of the Vai- 
seshika Sutras, with some passages from the commen- 
tator, to show the conceptions the writers entertained 
of the nature of the supernatural knowledge, or iatui- 
tion, of the rishis. 

Kapila, the author of the Sankhya Aphorisms (pp, 1 33 
-138), agrees with theNyaya and Vaiseshika aphorists in 
denying the eternity of the Veda, but, in conformity with 
his own principles, differs from Gotama and Kanada in 
denying its derivation from a personal (i.e. here, a divine) 
author, because there was no person {i.e. as his commen- 
tator explains, no God) to make it. Vishnu, the chief 
of the liberated beings, though omniscient, could not, he 
argues, have made the Veda, owing to his impassiveness, 
and no other person could have done so from want of om- 
niscience. And even if the Veda have been uttered by 
the primeval Purusha, it cannot be called his work, as it 
was breathed forth by him unconsciously. Kapila agrees 
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• -witli Jaimini in ascribing a self-demonstratiag power to 
the Veda, and differs from the Vaiseshikas in not de- 
living its authority from correct knowledge possessed by 
a conscious utterer. He proceeds to controvert the 
existence of such a thing as sphop (a modification of 
soxmd which is assumed by the Mimansakas, and de- 
scribed as single, indivisible, distinct from individual 
letters, existing in the form of words, and constituting 
a whole), and to deny the eternity of sound. 

In the tenth Section (pp. 138-179) I shew («) by quo- 
tations from the aphorisms of the Vedanta and their com- 
mentator (pp. 140-145), that the author and expounder 
of the Uttara Mimamsa (the Vedanta) frequently differ 
from Jaimini the author of the Purva Mimainsa in the 
interpretation of the same texts of the IJpanishads. A 
similar diversity is next (h) proved at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Vedanta and the Sankhya, to cha- 
racterize the expositions proposed by the adherents of 
those two systems respectively. One quotation is given 
in pp. 175 ff. to shew (c) that the same is true in regard 
to the followers of the Vai^eshika philosophy, who dis- 
tinctly reject the Vedantic explanations ; and last of all 
(d) I have made some extracts (pp. 177 ff.) from the 
Bhakti Sutras of S’andilya to exhibit the wide divergence 
of that writer from the orthodox views of the Vedanta 
regarding the sense of the Vedas. In pp. 173-175 
I quote some remarks of Dr. E. Eoer, and Prof. Max 
Miiller, regarding the dootrines of the Upanishads, and 
their relations to the different philosophical schools. 
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In the facts brought forward in this section we find 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con- 
sistent texts of an earlier age which have been handed 
down by tradition as sacred and infallible, and to repre- 
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine ; as well as (2) of the 
diversity of view which so generally prevails in regard 
to the sense of such texts among writers of different 
schools, who adduce them with equal positiveness of 
assertion as establishing tenets and principles which are 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 179-207) some passages are 
adduced from the Xyaya-mala-vistara, and from Xulluka’s 
commentary on Manu, to show that a distinct line of de- 
marcation is drawn by the scholastic writers between the 
Tedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smyiti (in- 
cluding the Darinas, the Institutes of Manu, the Pu- 
rinas, and Itihasas, etc.), on the other, the first being 
regained as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
far as they are founded on, and coincide with, the Yeda. 
The practical effect of this distinction is, however, much 
lessened by the fact that the ancient sages, the authors 
of the Smritis, such of them, I mean, as, like Manu, are 
recognked as orthodox, are looked upon by Madhava and 
Sankara as having had access to Yedic texts now no 
longer extant, as having held communion with the gods, 
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and as having enjoyed a clearness of intuition into divine 
mysteries vrhich is denied to later mortals (pp. 181-185). 
3'ankara, however (as shewn in pp. 184-192), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly sanctioned by an Upani- 
shad) of Kapila, who was not orthodox according to Ms 
Yedantic standard, to rank as an authority. In his de- 
preciation of Kapila, however, S'ankara is opposed to the 
Bhagavata Purana (p. 192). I then proceed to observe 
(pp. 194-196) that although in ancient times the authors 
of the different philosophical systems [Dar'sams) no doubt 
put forward their respective opinions as true, in oppo- 
sition to all the antagonistic systems, yet in modern times 
the superior orthodoxy of the Yedanta appears to be 
generally recognized ; while the authors of the other 
systems are regarded, e.g. by Madhusudana Sarasvatl, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Yedantic theory. The 
same view, in substance, is taken by Yijnana Bhikshu, 
the commentator on the Sankhya Sutras, who (pp. 196- 
203) maintains that Kapila’s system, though atheistic, is 
not irreconcilable with the Yedanta and other theistie 
schools, as its denial of an Kvara (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation of an eternal 
and perfect Deity, which would impede their study of 
the distinction between matter and spirit. To teach 
men this discrimination, as the great means of attaining 
final liberation, is one of the two main objects, and strong 
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points, of the Sankhya philosopiy, and here it is authori- ^ 
tative ; while its atheism is admitted to be its weak 
side, and on this subject it has no authority. Vijnana 
Bhikshu goes on to say that it is even supposable that 
theistie systems, in order to prevent sinners from attain- 
ing knowledge, may lay down doctrines partially opposed 
to the Vedas; and that though in these portions they are 
en'oneous, they will still possess authority in the portions 
conformable to the Sruti and Smyiti. He then quotes a 
passage from the Padma Purana, in which the god Siva 
tells his consort Parvati that the Vai^eshika, the Hyaya, 
the Sankhya, the Purva-mimansa Darsanas, and the Ve- 
dantic theory of illusion, are all systems infected by the 
dark (or tamasa) principle, and consequently more or less 
rmauthoritative. All orthodox {mtika) theories, however, 
are, as Vijnana Bhikshu considers, authoritative, and free 
from error on their own special subject. And as respects 
the discrepancy between the Sankhya and the Vedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the apparent diversity of 
souls is acknowledged by the Vedanta, and the discri- 
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul ; and thus 
the two varying doctrines, if regarded as, the one prac- 
tical (or regulative), and the other real (or transcend- 
ental), will not be contradictory. At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the super- 
human Veda and its human appendages, the Kalpa 
Sutras, etc., as well as the Smyitis, is not borne out by 
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certain texts which I had prcTiously cited. The Brihad 
Aranyaka and Mundaka Upanishads (pp. 8, 31} seem to 
•place all the different sorts of Sastras or scriptures (in- 
cluding the four Vedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, while the latter describes them all 
(except the TJpanishads) as being parts of the “ inferior 
science,” in opposition to the “superior science,” or 
knowledge of Brahma. In the same spirit as the Mun- 
daka, the Chhiindogya IJpanishad also (quoted in p. 32 f.) 
includes the four Vedas in the same list with a variety 
of miscellaneous Sastras (which Narada has studied with- 
out getting beyond the confines of exoteric knowledge), 
and never intimates (unless it be by placing them at the 
head of the list) that the former can claim any superior- 
ity over the other works with which they are associated. 
As, however, Sankara could not, in consistency with the 
current scholastic theory regarding the wide difference 
between the Vedas and all other Sastras, admit that the 
latter could have had a common origin with the former, 
he endeavours in his comment on the passage of the 
Byihad Aranyaka Upanishad to which I have adverted, 
to shew that the other works, which are there said to 
have been breathed out by the great Being along with 
the Vedas, were in reality portions of the Brahmanas. 
This explanation can scarcely apply to all the works enu- 
merated, and its force is weakened by the tenor of the 
other passages from the Mundaka and Chhandogya 
Upanishads, while any such distinction is repudiated in 
the statements of the Itihwas and Puranas quoted in 
pp. 27-30 and lOS. ; 
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lE the twelfth Section (pp. 207-217) the arguments ' 
in support of the Yeda, adduced in the philosophical 
systems, and by the various commentators, as above sum- . 
marised, are recapitulated, and some remarks are made 
on these reasonings. My observations are intended to 
shew that the arguments in question are inconclusive, or 
assume the points to he established; that the rishis are 
proved by the contents of the hymns to have been their 
real authors; and that numerous events which have 
occurred in time, are undoubtedly mentioned in the 
Vedas. This as we have seen (above, p. xvi.) is ad- 
mitted by Sankara. 

The Second Chapter (pp. 217-286) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedic hymns. Its object is to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com- 
positions, or as (presumably) the compositions of their fore- 
fathers, distinguishing between them as new and old, and 
describing their own authorship in terms which could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con- 
tain a collection of passages from the Eig-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modem, and (2) between the hymns as older and more 
recent; and in which (3) the rishis describe themselves as 
the makers, fabricators, or generators of the hymns ; with 
some additional texts in which such authorship appears 
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- to be implied, though it is not expressed. Section fourth 
(pp. 245-283) contains a variety of passages from the 
-same Yeda, in which (1) a superhuman character or super- 
natural faculties are ascribed to the earlier rishis ; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the different deities of the 
Vedie pantheon. To illustrate, and render more intel- 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
I have quoted in the same Section (pp. 267 - 273) a 
number of passages from Hesiod and Homer to shew 
that the early Greek bards entertained a similar belief. 
I then advert (pp. 273 - 274) to the remarkable diverg- 
ence between the later religious histories of Greece and 
of India. I next enquire briefly (in pp. 274-275) in 
what way we can reconcile the apparently conflicting 
ideas of the rishis on the subject of the hymns, con- 
sidered, on the one hand, as their own productions, and, 
on the other, as inspired by the gods. Then follow (pp. 
275-279) some further texts from the Big-veda, in 
which a mystical, magical, or supernatural efdcacy is 
ascribed to the hymns. These are succeeded (pp. 279- 
283) by a few quotations from the same Teda, in which 
the authors complain of their own ignorance ; and by a re- 
ference to the contrast between these humble confessions 
and the proud pretensions set up by later theologians in 
behalf of the Veda, and its capability of imparting uni- 
versal knowledge. The ideas of the rishis regarding 
their own inspiration differ widely from the conceptions 
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of later theorists ; for while the former looked upon the • 
gods, who were confessedly mere created beings, as the 
sources of supernal illumination, the latter either regard • 
the Veda as eternal, or refer it to the eternal Brahma, or 
Isfara, as its author. The fifth and last Section (pp. 
283-286) adduces some texts from the SVeta^vatara, 
Munt^ka and Chhandogya Upanishads, which show the 
opinions of the writers regarding the inspiration, of their 
predecessors ; and refers to the similar claims set up on 
their own behalf by the writers of the Itihasas and Pu- 
ranas, as shewn in the passages quoted in pp. 27-30. 

With all its imperfections this volume may perhaps 
poMess a certain interest, not only for the student of 
Indian history, but also for the divine and the philo- 
sopher, as furnishing a few documents to illustrate the 
course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, 

— a course which, quite independently of the merits of 
the different tenets involved in the enquiry, will, I 
think, be found to pr^nt a remarkable parallel in 
various respects to that which is traceable in the his- 
tory of those religious systems with which we are most 
familiar. In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unartioulated 
beliefs, was succeeded by a period of criticism and spe- 
culation, when the floating materials handed down by 
preceding generations were compared, classified, recon- 
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows : 
“In regard to the texts quoted from the Eig-veda, I 



PBEPACE. 


XX\'U 


liave derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Yolume, p. vi. I am also 
indebted for some of the Yedie texts to Boehtlingk 
and Eoth’s Lexicon.” 

A comparison of the former edition with the present 
will shew that considerable alterations and additions 
have been made in the latter. The texts which formerly 
stood in the Appendix have now been transferred to their 
proper places in the body of the work ; and various other 
passages have been transposed. The principal additions 
will be found in the first four sections, in the ninth (pp. 
115-127), tenth (which is altogether new), eleventh (pp. 
185 ff.), and in the Appendix. 

I am indebted to various learned friends for assistance 
in different parts of the work, which I have acknow- 
ledged in the notes. My thanks are especially due to 
Professors Goldstiicker and Cowell for various important 
corrections which they have suggested in my translations 
of passages of a scholastic and philosophical character, 
quoted either in the body of the volume or in the Appen- 
dix, — corrections which are incorporated in the text, — as 
well as for some further remarks and suggestions which 
win be found in the notes or Appendix. I am also under- 
obligations to Professor Aufrecht for some emendations of 
my renderings in the early part of the work, as well as 
for his explanations of many of the texts of the Big- 
veda cited in the Second Chapter. 

Euinbueoh, 1 * MYIIt. 

Nm'0mli0rj 186B. 
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CHAPTEE I 

OPINIONS EEGARBIHG THE ORIGIN, ■ DIVISION, INSPIRATION, AND 
AHTHOIilTY OF THE VEDAS, . .HELD ' BY INDIAN .AUTHORS 
SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTION OP 
THE HYMNS OF THE Ria-TEDA» 

Ik tRe preceding volumes of tRis work'^ I Rare fnraisRed a general 
.account of the .ancient Indian writings., wRicR .are compreRended under 
tRe de.sigii.ation of Veda or S'ruti, TRese works, wRicR, as we Rtte 
seen, constitute tRe earliest literature of the Hindus, are broadly divi- 
sible into two classes : (1 ) TRe Mantras or Rymns, in wMcR tRe praises 
of tRe gods are celebrated and tReir blessing is invoked; (2) iRe BraR- 
naanas, wRicR embrace (a) tRe liturgical institutes in wRicR tRe cere- 
monial application of tRese Rymns is declared, tRe various rites of sacri- 
fice are prescribed, and tRe origin and Ridden import of tRe different 
forms are explained, and (i) tbe Iraijyakas,® and HpanisRads (called also 
Tedintas, t.e, concluding portions of tRe Tedas), wRicR in part possess 
tRe same cRaracter as some of the earlier portions of the BraRmaias, and 
are in part tReological treatises in which the spiritual aspirations wMcR 

^ See Vol. I. pp. 2ff. and VoL IL pp. 169 ff. See also Professor Max MSltPi 
History of Aiidfiat Sanskrit literature. 

® For mote preeise informttioa see MUBeFs Anc. Saask. Lit. pp. 318 ff from wIicR 
it will be perceived that mlf iome of Ibe Ara^yaksi form part of the aad 

that two of tbs Upaniahaids ari incladid ®i a 
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were graiiially ieveloped ia the.mmds of tlie more devout of tlie ^ 
Inditii sages are preserved. It is, therefore, clear tBat. the bymns, con.-, 
atitiite tbe original and, in some respects, the most essential portion of the 
Yeda ; that the Ilnllimanas arose out of the hymns, and are suhservienf 
to their employment for the purposes of worship ; while the Upanishads 
give expression to ideas of a speculative 'and mystical character which, 
though to some extent discoverable in the hymns and in the older ■, 
portion of the Brahmanas, are much further matured, and assume a 
more exelusive importance, in these later treatises.. 

I content myself here with referring, the reader who desires to obtain 
a fuller idea of the nature of the hymns, and of the mythology which 
they embody, to the late Professor.'H.. H. .Wilson^e translation of the 
earlier portion of the Rig-veda, to Ms prefaces to the several volumes, 
to Trofessor Max Milller’s History of Ancient Sanskrit Literature, 
and to two papers of my own in the- Journal of the Royal Asiatic 
Society, entitled Contributions to a knowledge of the Cosmogony and 
Mythology of the Rig-veda. In the fourth volume of this work I 
return to the latter branch of the subject, and c<)m,pare the conceptions 
wMch' the risliis entertained of the different objects of their worship,' . 
with those representations of the deities who bore the same names, 
which occur in Indian wti tings of a later date, whether mythological 
or theological. 

The task to which I propose in the meantime to devote myself, is to 
supply some account of the opinions entertained by Hindu writers, 
ancient and modern, in regard to the origin and authority of the Yedas. 
With this view I have collected from some of the later hymns, from 
the Indian writings of the middle and latex Yedic era (the Brahmanas 
and Rpanishads) as well as from the books, whether popular or scien- 
titc, of the post-vedic period (the Ruranas, the Itihasas, the Institutes 
of Mann, the aphorisms of the Darsanas, or systems of philosophy, and 
their eomiientators, and the commentaries on the Yedas) such passages 
as I have distwered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some of these points by the writers of the more ancient hymns, as 
deducible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Yedas 
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are mutually conflicting* In some pasmges they are said to hmc Ecen 
created byTrajapati from Are^ air, and the snn, or by some other 
process. In other texts they are said to have been produced by 
Brahma from his different months, or . by the intervention of the 
Gayatrl, or to have sprung from the ' goddess Sarasvatl, or to have 
otherwise arisen.. 1 proceed to 'adduce these several passages. 

Sect. I. — Oripn «?/ tha Feim me&rdm^ U the Furmfm-iuUUf tfm 

Atharm-mia^ th Urdkmmmj Upmiih§i$f mi ImBUtuies qf Mknu. 

Furmim-mllda* — In the ninth verse of^ this hymn (Rig-veda, x. P0, 
already quoted in VoL I. pp. 8 and 9) the three Yedas are said to have 
■been produced from the mystical victim Purusha : TasBidd yajmli 
Mrmdmtah richah iumdni jajmre \ chhmdufMi jajnire immtli f^ajm 
tmmad ajdfata | ^^Frorn that universal' sacrifice sprang the rich and 
sim,an verses.: the metres sprang from .it : ■ from it the yajiish. arose. 

This is the only passage in the hymns of the Eig-veda i.n which the 
creation of the Vedas is described. 

In the Atharva-veda the following texts refer to that subject : ■ 

X. 7, 14. . Tattra rkMyak prathamajdh riehah iuma maM | 

ehanhir yaBminn drpitah Skamhkam iam hruM katam&h u'ii eva mh | 
.... 20. Ymmtii ricJio apdtakBkan yajiir yaBmdi updhmhan j mlmuni 
ymya Umdni atJmrvdnyiraso mukham \ BkamMiam tam hr&M haimm^ 
mid em mk j , 

Declare who that Shambha (supporting-principlo) is in whom tho 
primeval rishis, the fich, saman, and yajush, the earth, and the one 

rishi, are sustained 20. Declare who is that Skambha from 

whom they cut off the rich verses, from whom they scraped off the 
yajush, of whom the saman verses are the hairs, and the verses of 
Atharvan and Angims the mouth.” 

* The word in whatever sense we are to mderstand it, oeenrs in I.V. Tiii. 
19, 5 ; Tak samidhu yah almti yd mdm» daddia martye aynaye [ y$ nmmsB madkPM^ 
rah I 6. Ta$t/a id armnia rmnkayanU 5$ams imya dyuMpniamam 1 ###» 

amho d^m-kfiiam kuiad eham m nmriya*hriium mdai | “ The horses of that wotifil 
who, dyvoted to sacrifice, dos« homage to Agni with fael, with an oblation, with riteal 
knowledge (?), with reverence, -*-( 6 ) speed forward iropetnouslf ; and his reaoini is 
most glorious. No cil«iiity, earned cither by god or by man, can M»afi him from 
any quarter.” ' ' ' ’ ■ 
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iiii* 4, S8. 8a mi righhyo' ajayutu tmmai riehQ ajaymta | 

”He (appreatly Indra, see vaiie 44) sprang from tlie ricli verses : 
tiie f icii verses sprang from Mm/’ 
xix. d4j 3. E&lui rkhah mmabhavan yajuh MUi ajayaU | 

^^From Time tlie tich verses sprang : the yajiislispraiig .froraTime.’’ ^ 
The following texts from tlie same Teda may also be introduced here : 
iv* ^55, 6. TmmM pahdi umritm% sambalMva yo gdyairydh aiM- 
psiir Mhum | ymmin veidh nihiidh mimrupas temudmmati farami 
mfityum 1 

I overpass deatb By means of that oblation {€3ma\ from wHcb, 
wben cooked, ambrosia {mritd) was produced, wbicb became tbe lord 
of tbe Giyatrl, and in wMct tbe omniform Tedas are eomprebended/’ 
vii 54, L Mktmfa $dma yajdwmh ydhhydm MrmdmhwvaU J de sadasi 
rdj^ yajmm imuhu yaehJmiak [ 2. Michaf% ^umu yad aprdhham hmir 
^0 fff/nr Idkm I $ihu md iamad m2 Mm^td mdah pruhtah iachtpate j 
“We worship tbe Bicb and tbe Saman, wherewith men celebrate 
religious rites, which shine in the assembly, and convey sacrifices to 
the gods. 2. Inasmuch as I have asked the Eich and the Saman for 
butter and for vigour, and the Yajush for strength, — let not the Yeda, 
so asked, destroy me, o lord of strength (Indra)/’ 

The next passage is from the Sbtapatha Brahmana, xi. 5, 8, 1 if. : 
Pmjdpaiir tai ida/m agre dud ekah eva j so ^hdmayata sydm prajdyeya 
Hi i So^irdmyai m tapoHapykta j immdeh chrdnidi t^dndi irmjo loJmh 
mrijfmU prithivy antarihhaffi dyauh 1 sa imam trin hhdn ahhitatdpa [ 
iehhym tupUhhym Mmjyott^ishy (ydyantu agnir yo ^yam> pamte sdryah | 
M irndni Mni jyoitimhy alhitutdpa [ tdkyas tapUlhjm trayo veidh 
eyuymia agmr rigmio vdyor yajuneduk sdrydi sdmmeiah j sa mums 
tr%» midn alMtaidpa | t&hhyas tapUhhym irtni iuhrdny qfdymia iMr 
iiy figmddi hMvak Hi yujurveidt smr iti sdmaveidt [ Tad rigmdemim 
hrdrmn alurtaia yajuroedena ddharyamih sumaudem adgitham j yad 
0 pa irayyai pidydyai iukmM t$m Irahmatvam uehhahdma, 

“P»jS,pati was formerly this universe Ike, the sole existence], one 
only. He desired, *may I become, may I be propagated/ He toiled 

^ See wy translation of tbe entire bymn in tbe Journal of tbe Boy. As. Boo. for 
1865, SSL Tbe Tisimu Purina, i %, IS, says: Tad eva sarvam maiiad vynUd- 
^yakta-marupamt [ iMa pnrmJm-rupeiaa kula-rapma ehu atkitam | This (Brabtua) 
U tl! this universe, esisting both as the perceptible and tbe imperceptible ; eiisting 
ds^ in tbe forms of Purusba and of Esla (Time).’' 
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is deYotion, lie performed austeiitj. From him, when lie had so 
toiled, and performed aiisterit|^, three worMs were created, — earth, air, 
and sky. He infused warmth ■ into these three worlds. From them, 
i^thns heated, three lights were produced, — Ago! (fire), this which 
pniifies (ie. Pavana, or Tayn,- the wind)/ and Sfirya (the snn). He 
infused heat into these three lights.. From them so heated the three 
Vedas were produced, — the Big-veda 'from Agni (fire), the Yajiir»¥eda 
from Vayn (wind), and the Sima-Teda from Surjra (the snn). He 
infused warmth into these three Vedas. From them so heated three 
iuminoiLa essences were produced, — ^hhuh from the Eig-veda, hhwah 
from the Yajur-veda, and Bmt- from &e Bama*Y©da. Henee, with the 
Big-veda they peiformc’d the funetion of the hotri; with the Yajiir- 
Tcda, the office of the adhvaryn ; with the Sama-veda, the duty of the 
udgSt|*l ; while the function of the-hrahman arose through the luminous 
essence of the triple, science [ 1 . 0 . the three Vedas combined]/’^ 

ChMndogua UpanuJmd , — ,A similar passage (already quoted in Volume 
Second, p. 200) occurs in the C,hhandogya Upanishad (p. 288 of 
Hr. Boer’s ed.) : 

Prajapatir loMn Mgatapat 1 teilmm tapyamandniifti rmun prdirihai 
agntm pritMmjdh vdfjum ant&rikshdd adityait diva^ j ia etd$ turn i 0 mtdh 
dbhyatapat j tdnMh tapyamandndm rmdn prulrihad agmr fuM fdyw 
pgjUnmM Bdma diitydt | m etum trayim mdymn uhfipdupat 1 tmfui 
tapyamdmydk rmdn prulrihad hhur iti riglhyo Ikumr iti gajwlhgah 
mw iii idfnalhgah [ 

Prajapati infused warmth into the worlds, and from them so heated 
he drew forth their essences, tiz. Agni (fire) from the earth, Vayu 
(wind) from the air, and Surya (the sun) from the sky. He infused 
warmth into these three deities, and from them so heated he drew forth 
their essences, — from Agni the i-ich verses, fromViya the yajush 
verses, and from Silrya the saman verses. He then infused heat into 
this triple science, and from it so heated he drew forth its essences, — 
from fich verses the syllabi© hhuh, from yajush verses bhwa|, and 
from B&mtu verses svar.” ® 

® See S'fttapatfea BrShmasa, ti. 1, 2, 19 : . . mgam m F%#r p$ 

. . . “ This ii that fiya, he who panto/* 

® Passage* to th» tame effect «cir also in the litareya (?. ted KtwM- 

toti BrahmaB», That k the fomer wit h# found in Bi. ifing*! .toyisliition d the 
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Jfomi,*— TRe game origin is assigned to tlie three Vedas in the follow- 
ing terses from the account of the ■■creation in Maniij i. 21-23, where 
the idea is no doubt borrowed from' 'the Brahmanas : 

Ssrmklm tu m niim&ni karmani eha priihah ^rithah | Veda-iaMelhj(f 
itiiiau prifJmh mmihli cfm nirmame | MarmMtmanam cM iemmfh so 
hrij&t prminuYti prahhuh j sddh^unafti eha gamm suMmam gapiam 
thaim sandiamm | Agni-vdgti-fmilhym tu trmjam hrahna sandtamm i 
iudoM g&jm-siiikgartMm rig-yujuh-sdmu4ahhmmi \ 

*^IIe [Brabma] in the beginning fashioned from the words of the Veda 
the sertral names, functions, and separate conditions of all [creatures]. 
That Lord also created the subtile host of actiTC and living deities, and 
of Sildhyas, and eternal sacrifice, ■ And in order to the-prlomance of 
sacrifice, he drew forth Agni, from Yayn, and from Surya, the 
triple eternal Veda, distinguished as Bich, yajnsh, and Sam an 
Kiilluka Bhatt^y the commentator,' annotates thus on this passage'; 
Bmdtum§i nityam 1 mdupaurmJieydtm - puMio Manor dbhmatah | 
pdrm-hdpe ye mdus te era Farumdtma-muriter Brahmmak sarmjnasya 
$BirUy*drfidkflh | tan era kalpdidv agni-rdyu-rarihhyah dchakarsha | 
kautas cha ayam arfho na hnkanlyak | iathdcha kidih | agner rigvedo 
rdyor yajurvedah adityat Bdmaveday^ iti \ 

^^The word sanutaym means * eternally pre-existing.^ The doctrine 
of the superhuman origin of the Vedas is maintained by Mann. The 
same Vedas which [existed] in the prcTious mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit, It was those same Vedas that, in the beginning of 
the [present] Kalpa, he drew forth from*Agni, Vayu, and Surya : and 
this dogma, which is founded upon the Veda, is not to be questioned, 
for the Veda says, ^ the Elg-veda comes from Agni, the Tajur-veda from 
Viyu, and the Sfima-veda from Surya/ ** 

Another commentator on Mann, Medhatithi, explains this passage in 
a more rationalistic fashion, remaxHng that the Eig-veda opens 
with a hjinii to fire, and the Yajur-veda with one in which air is men- 
tioned/' — Colebr. Misc, Ess. i p. 11, note. 

Bnllimana ; aiid the one in the latter is rendered into German hr “Weber in his Ind 
Stud. ii. 303 C 

T KiiUnka explains this to mean, “Having understood them from the words of 
iii Teda’^ (Feda»/sMMyffjk ma me^&mya)^ 


OF THE TEBAS, HELD BY INDUS' AITHOES. 



To the verses fromllanu (L 21-23) just eited^ the follow'mg from 
tlie second book may be added^ partly for the purpose of completing 
tlie parallel vritb the passages previously adduced from tlie S'atapatlia 
Eralimana and tlie Cbbaudogya Hpauisbad : 

ITami, ii. 76 ff. AMrmn ehap^ ukurmn tlia makamm dm Frajitpatik j 
Thiadrmjili ntraduhai hhur Mtuvah %tar itlii cha j 77. Trihhjdi era in 
reieiflii/ak pddam pdd(xm aiudulmi ] tty rklw'Hydk sivitrydk 

paramesklkl prajapaiik \ .... 81. OmMra-pdrcihig fkm imMrijuk* 
fiiapo ^mjmjdh | Trip&iu €fmiwd> gdyatrl vijmgam Brahmm muhlmm, 

76, *^Prajapati also milked out of the three Tedas the letters u, 
and Mf together with the words hhmvdh^ and uar, 77, The same 
supreme Prajftpati also milked from each of the three Vedas one of the 
[three] portions of the text called ^aidtrl [or beginiiing with 

the word to/ .... 81, The three great imperishable particles 
hhumh, star) preceded by and the guyairl of three lineS; are to be 
regarded as the mouth of BrahmafV 
The next passage, from the S'atapatha Bnllimana, vi. 1, 1, 8, first 
speaks generally of Prajapati creating the three Yedae, and thou after- 
wards, with some inconsistency, describes their production from the 
waters:® 

puruBliah Frajupaiir alcdmapata ^^llwjdn m^um 
iii I so^irdmijat Ba tapo Happaia | %a irdntm iepum hrahma etu 
mam mrijaia traplm eva mipdm [ sd eta asmm jjratkhthd Bharat \ f-tfa- 
mad dhur “ brahma asya sarvagya pratishlhd ” Hi | tasmCid an&chya 
praiitislithati j pratmhfhd hy eshd yad brahma | imyum praikkihlyum 
prai'khthito ^tapyaia [ 9, So'^po^grijata vdelmh ma hMt j vdy em my a 
id kfijyata | id iim% mrmm upmd pad idam kimka | pad upmt tmm&i 
dpah I pud arfimi tmmdd | 10. S&^kdmapaU ^^ubhya^dhkj&^dhi 
prujdpeya iti | bq ^mpd tmpyd vidyayd mha upah prfmmi j iatahi 
d%4m% sammartiaia [ tad Mpamriht | ify ^^miu Milyo Up 

eva tad dhrmU | taU brahma em pratham&m mrijyuta truyy em tiipd j 
immdi dhur brahma mya Borpmya pratMmajanH^ iU j api M tmmM 
purmMi brahma em p&rmm mpijyata tad mpa tad mulfmm sm 
mrijyata 1 tmmdi andehdmm' dJmr aymkhalpah^^ Hi j mukM§i If 
etai apmr pad brahma j 

® Thii text, 1%-Tdt, ill 62, 10, will he quoted in the sequel. 

® This pawago with the preceding a given in the Foartl of this 

work, pp. 181 
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TMa Male, Erajapati, desired, ‘May I multiply, may I be propa- 
gated/' He toiled in cteTotioa; be- practised austere-fervour. Having 
done so be first of all created sacred knowledge, tbe triple Yeclic science. 
TMs became a basis for bim. Wberefore men say, ‘ sacred knowledge 
is tbe basis of this iiniTerse.^ Hence after studying tbe Yecla a man 
bas a standing ground; for sacred knowledge is bis foundation. Besting 
on this basis be (Prajapati) practised austere-fervour. . 9. He created 
the waters from Yacb (speech), as tbeir world. Yacb was his : she was 
created. She pervaded all this whatever exists. As she pervaded {upfiot)^ 
waters were called * apali/ As she covered {mrimt) all, water was called 
‘ var.^ 1 0. He desired, ‘ May I be- propagated from these waters/ Along 
with this triple Yedic science be ' entered the waters. Thence sprang 
an egg. He gave it an impalBe p mid said/ ‘ Xet there be, let there be, 
let there be again/ Thence wm first, created sacred knowledge, the 
triple Yedic science. Wherefore men say,' ‘'Sacred knowledge is the 
first-bom thing in this universe. Moreover, it was sacred knowledge 
which was created from that Male in font, wherefore it was created as 
his mouth. Hence they say of a man learned in the Yeda, ‘He is like 
Agni; for sacred knowledge is AgnPs mouth.' " 

The next passage from the Taittirlya Brahmana, ii. 10, 1, briefly 
states that the Yedas were created after Soma : 

Fraja^utili Somafii rajdnam mrijata | iam trmjo veddk am asrijyanta | 

“Prajapati created king Soma. After him the three Yedas were 
created/* 

The same Brahmana in other' places, as iii. 3, 2, 1, speaks of the 
Yeda as derived from Prajapati {Frdjdjpaiyo vedah)^ 

Saiapailm Mruhmma. — According to the following passage of the ■ 
S'atapatha Brahmana, xiv. 5, 4,. 10 (■=Brihad, Arapyaka ITpanishad, 
p. 455 of Eueris ed. and p. 179 of trans.) the Yedas, as well as other 
SSstras, are the breath of Brahma.:." 

Sa yatlid QrdredMgner alJiyaUtdt frWkag dhumah vinikkaranti evam 
mi are hya mahato hhltasya nmasitm eiad yad rigvedo yajurvedah 
mmavedoHharvangiraBah itihaea^ purand'm vidija upanuhadah shMh 
mirdny anmy&hhydndni ^ydhhydndm mymm ddni sarvdni niha- 
iitdm \ 

“As from a fire made of moist wood Tarious modifications of smoke 
proc)eed, so is the breathing of this' great Being the Eig-veday the 



9 


, OF . THE . TED AS, HELD' BY 1.HDIAK AITTHORS. 

Yajur-veda, tlie Sama-veda, tiie AtHaiYangirases, tlie Itrufiaas, Parana?, 

* science, tlie Upamshads, Tersea {Mohs), apkorisms, comments of dif* 
ferent Mnils — all tlicHe are Ms lireatMngs.*^' , 

. « It is curious that in this passage the Vedas appear to he classeci in 
the same category with various other works, snch as the Sutras, from 
some at least , of which (as we shaE see further on), they are hroadly 
distingiiisheii by later writers, who. regard the former (including the 
Brahmanas and Upanishads) as of snperhiiinaia origin, and infallible 
correctness, wMle this character is 'expressly denied to the latter, which 
are represented mpmrushya-^ or merely human compositions, possessed 
„ of no independent authority. 

In the Brihad Aranyaka IJpanishad (pp. 50-53 of Dr. lidePs td.) 
Prajapati [identified with Death, or the Devourer] is said to have pro- 
duced Vuch (speech), and through.' her, together with soul, to have 
created ail things, including the Vedas : 

pacM tern dtmma Ham &arvum Mfijata yai iimn 
rieho y&fimhi sumdni chhmiMmsi yajnun prajdh pasun | 

^^By that speech and that soul he "created aE things whatsoever, 
pich, yajiish, and.eaman texts, metres, sacrifices, creatures, andanimalsf' 

And in S'atapatha Brahmaiia, xiv. 4, 3, 12 (p. 290' of the same 
had Aranyaka Dpanishad) it is said'; . ■ ■ 

Tmyo midh de eva | mg em rig-vedo mam yajur-veiak primli iama- 
^ mduh i ' 

“ The three Vedas are [identifiable with] these three things [speech, 
mind, and breath]. Speech is the Kig-veda, mind the Yajur-vecla, and 
breath the Sama-veda.’^ 

The following text, from the S'atapatha Brahmapa, vii. 5, 2, 52, gives 
a singular account of the production of the Vedas : 

^^Samuire Ud iaiam ndiagamV^ tU 1 Mam fai mmuim^ 1 mmam mi 
$&,Muirdi mdhd ^hfirgd dmdi traglm vidgdM nirakkanm | iai eska ihk& 
g 0 (gatf) samudrUd mraJkMm»imd$ tlkuhniilMr MribU^ i 
$ui$m aiga tai mdgM gutra nirmpana^ iadhur Hi j mamh mm^Q 
Ddh iihhid ^hkris tragi migd nirmpamm | dad mfm ikh | 

manasi MB Mdagaii \ 

^ I settle the© in the ocean as thy seatf Mmd is the ocean. 

I am mdebfed to lufrecht for the foHoifag expteaaliaa d iMs formula, 

wMeh k taken from the Stnl^ xM, #1,.' The wMrsaed to a 
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From tile miuici-ocean witli speecli. for a slioyel tlie gods dag out tlie 
triple . Yeilic science, Heace this verse lias been uttered: Mlay^tbe 
brillitnt deity to-day know where they placed that offering which 
the gods dug out with sharp shovels.’ Mind is the ocean ; speech is the# 
sharp shovel ; the triple Tedic science is the offering. In reference 
to this the verse has been uttered. He settles it in Mind.” 

The next passage from the TaittirXya Brahmana, iii. 39, 1, speaks of 
the Yeda as being **the hair of Prajapati’s heard” {Frq/djmfer tm 
iimii mnatfm The process of its germioation is left to the 

imagination of the reader. 

In another text of the same Brahmana, Vach (speech) is called the 
mother of the Yedaa : 

ii. 8, 8, 5. Va 0 ahkaram prutJmmajd fUmya midmm mdtu miritaBya 
j m jmMna upa yajmm ugdi manil divi mhavd me miu | 
ydm fiilmyo mmim^lrito manuMmh mvaiehhan ievdB iapasd sramena 1 

.^*Yich. (speech) is an imperishable thing, and the first-born of the 
ceremonial, the mother of the Yedas, and the centre-point of immor- 
.tility. BelightiBg'.in us, she came to the sacrifice. May the pro- 
tecting goddess be ready to listen to my invocation, — she whom the 
wise risMs, the . composers of hymns, the gods, sought by austere- 
fervour, and by laborious devotion.” 

Sect. II . — Origm qf the Yeim mcorMng to the Vuhm^ BMgmata^ md 
Marlmdeya Purdms, the Barwamsa, the IfaMhlidraia ; eternity of 
the Veda ; mimikmom statements regarding it 

In the Yishnu and Bhagavata Puranas we find a quite different 
tradition regarding the origin of the Yedas, which in these works are 
said to have been exeated by the four-faced Brahma from his several 
ifioutlii. Thus the Yishnu Parana says, i, 5, 48 ff*. : 

GuyMirm7i> elm fklmi ehaim irkritsdma-rathantaram j Jgnuhtomaih 
dm ydjndndfn nirnmme praiharndd muMdi | yajumU trmhtubham 
eWmnia^ stomam ^mehadaiainh Mhd | Vrihat sama tatlioMhyarn eha 
itihUniii mrijad muhfmt | samani jagatl-ehkandak stomam saptadaiam 

brick at tlio time ¥11611 the hearth [ehityu) for the reception of the sacred fires is being 
eemstrueted. As the bricks are severally called apasyd (properly ^ efficacious,’ but 
erroneously derived from ay) they are addre^ed as if placed in various parts of water 
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iaiM I i^airUpam aiirutmM cha pahMmdi mrijai nmliiui j ek&iu&mm 
atkmrdmm djdorf^umdmm em €ha \ JnmkfuMmm sa rairSjmi uitarud 
mrijad muklidi \ 

* From Ills eastern montli Brahma formed, the ga jatra, the rich Tersea, 
the trivrit, the suma-rathautara,. -and -.of sacrifices, the agnislifoma. 
From, his southern, mouth he created the. jojush verses, the trishtiibli 
metre, the panehadasa-stoma, the vrihat-saman, and the iiktliya. From 
his western mouth he formed the siman verses, tlio Jagriti metre, the 
saptadasa-stoma, the vairupa, and ; the '. atiratra* From his nortliern^ 
mouth he framed the ekavk^a, the atharvan, the aptorjaman, with the 
aniishtubh and viraj metres.” 

111 lik€i manner it is said but with variations, in, the .Bhagavata PuriQa, 
Hi 12, 34, and 37 if. : , ., 

Kaidchkl dh}jdyaiah Brmfitur reidh dmml ekdtirmn^^ ! Mkm% 
smhhjdrmj aham hhln Bummetun ijaiha purd ] . * . . Rig-yqjifk-idmd* 
tharvdhhjdn udan puri'ddMir mukhaik^ \ imiram ijyflm duikdmam 
prdtjakJiiiidm vyadfmt hramui \ ■ 

**Onco the Yedas sprang- from 'the- four-faced creator, as he w.a,s me- 
ditating * how. shall I cre..a.te the. aggregate worlds as before?’* 

He formed from his eastern and other mouths the Yedas called rich, 
yajush, saman, and athaiwan, together with praise, sacri,fiee, hymns, 
and. expiation.” 

And in verse 45 it is stated that the ushnih metre issued from hk 
hairs, the gayatii from his skin, the trishtubh from his flesh, the 
anuslitubh from Ms tendons, the jagatl from his bones {Tmgosimff (Ml 
Umelhyo gdgutrl cM tvmho vihhoh | trkhtup mumdt miuto ‘^nmkinp 
jagaig mthmh FrajupaUh), 

Tlie Markandeya Purina says on the same subject, 102, 1 : 

Tmndd m^dd mlhimdt tu Brahmam ^vyaMu^ganmann^ 1 fidm halM- 
praiMmmn pmihamai miundd mum j 2. Jard-puskpa-Mihlulk sadpm 
iej§’-rdpdnta-8a€ihutdk j priihuh ppikag mMinmli cM rqjo-rupa-mMi 
Utu^ I 3. TajMuM iuhhmdi mUrad miruiihdm Mnehumm 1 gdifig- 
wmf% taiM-varndny madihatkihurdni | 4. FukMmmli pud mhhr 
tmUrm Bmfm-anuh paramiBh^Umh ' 1 dmrhMtdm sdMdm taid 
d&itst idf^ uika j 5. Atharvmum uimhaM cM Mrmgdnj4m*ckay0'*prS~ 
kmi 1 ghrdgk^r&^iparupa^ iai dhUehotHM^dnUMm ! S, pru- 

n Si€ p. 
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vaduftM pidMsu^ j 

Bmiit^n-svarSp&mi j 7. fkho rajo-gundh sattvath gajmkdm cha gum 
mum j tmm-gmdm $dmum tumah-saUmm athanmu | 

1. *^From tlie eastern mouth of Brahma, who sprang by an imper-* 
ceptible birth from that divided egg (Mann, i. 9, 12), there suddenly 
issued first of all the fich verses, (2) resembling China roses, brilliant 
in appearance, internally united, though separated from each other, 
and chamcterized by the quality of passion {rajm), 3. Bronx Ms 
southern mouth came, unrestrained, the yajush verses of the colour 
of gold, and disunited. 4. From the western mouth of the supreme 
Brahma appeared the saman verses and the metres. 5 and 6. From 
the northern mouth of Yedhas (Brahma) was manifested the entire 
Atharvana of the colour of black bees and collyrium, having a cha- 
racter at once terrible and not terrible,^® capable of neutraliring the 
arts of enchanters, pleasant, characterized hy the qualities both of 
purity and darkness, and both beautiful and the contrary. 7. The 
verses of the rich are distinguished by the quality of passion {raja$\ 
those of the yajush by purity {BaUm\ those of the sdman by darkness 
(te««), and those of the atharvan by both darkness and purity. 

Marivatnm , — In the first section of the Harivamsa, verse 47, the 
creation of the Tedas by Brahma is thus briefiy alluded to : 

^kho yajuflmlii sumdni nmmme gajna-Biddhage | sddhgds fair ayajmi 
imdn iig mam muiidruma j 

ordat to the accomplishment of sacrifice, he formed the pich, 
yajush, and Baman verses; with these the S'adhyas worshipped the 
god®, as we have heard.*' 

The following is the account of the same event given in another part 
of the same work; HarivaiSsa, verse 11,516: 

Taio \ijai mi iripaidm gdgatrlM mia-mataram | Ahroek cliaiva eha- 
tw^ mid% gdgatrkBmAhmdn \ ■ ■ 

After framing the world, Brahma ** next created the gayatrl of three 
lines, mother of the Vedas, and also the four Vedas which sprang from 
the gayatri.*' 

OUmgUm is tbe correel MS. mding, as I learn from Dr, Hail, and not 
gmwMhQm^ as giTcn in Professor Baneijea's printed text, . 

^ Tbe same words gagairm also occur in tbe M.Bb. Vanapartan, 

13,432 ; and tbe same title m applied to Yueb in tbe Taitt. Br. as q^noted above, 

p. 10. 


OF THE TED AS, HELB.'.-BY IHDIAIs" AUTHORS. IS 

A little further on we find tMs expanded into the following piece of 
mjsticisin,. Terse 1 1,665 ff. : 

SumMiia-mand £rahmd mohka’-prdpiena hiuMu [ elianira-rmnr^du- 
smri&ikimij jijotk-ieJo mahat taid j Frmtipa hriimjmJi kAipmiri gu^jairyuh 
mymfmtare | Garhhmya mmhhato yai eha ek&turihd purmMimuhh \ 
Brahma-iejommjo h^^aUah idsmto Hha Mrum ^v^ufjak \ na ehpiirifja-' 
pumir ptdio ■^aUas tejo-gunena eha j cMndrrlddii-pirmh-pmlhje hhrd*- 
jmhmr | Netrdhkgum Jamgai immh rig-vcim’h gajmM 

mha I sdmareiatTi eka jihvdg'filiMth€num§i cM murMfmtah IMU-miitr&s 
iu ii miiih hlwiram mnimti iMmt&k \ Tern wisimm upgnnS gmm&d 
vinianii iat pmlam j T$ irijanii tadu redak ^mlmu purvam $am2i4mm j 
FurmhaM dirga-’rupdbkam ivaik mair Mmtair mmm-hhavgth j 

** For the. emaiielpation of the w’orld, Brahmu, snnh in contem- 
plation, issuing in a Inminons form from the region of the moon, 
penetrated into the heart of Grtyatri, entering between her eyes, 
t From her there was then produced a quadruple being in the form 
of a Male, lustrous as Brahma, undefined, eternal, undecaying, de- 
void of bodily senses or qualities, distinguished by the attribute of 
brilliancy, pure as the rays of the moon, radiant, and embodied in 
letters. The god fashioned the Big-veda, with, the Yajush from his 
eyes, the Sama-yeda from the tip of his tongue, and the AtharFan 
from his head. These Tedas, as soon as they are born, find a body 
{hhtm)* Hence they obtain their character of Yedfis, because they 
find {vinianii) that abode. These Yedas then create the pre-existent 
eternal brahma (sacred science), a Male of celestial form, with their 
own mind-born qualities.^^ 

I extract another passage on the same subject from a later section of 
the same work, verses 12,425 ff. When the Supreme Being wm intent 
on creating the universe, Hiranyagarbha, or FrajSpati, issued from his 
mouth, and was desired to divide himself,— a process which he was in 
great doubt how he should effect. The text then proceeds ; 

Itiehmtugaim tanja itg emttMtafi $vam^ | m bMirndv miatlhh 
eha ndh eM kfitmdn Bwmm j Tam chawuhhgamim imga 
mmjmn pumk j hriimjai imm-ievmga pashafkamk BamfiiiMiBk | Mtfif- 
mtarlkda^uMMnim maratmakdh par&h j mahUimfiUmefH^ 

pungah maMmjd'hfiUga'hhavm 1 ^hhmiaBdm pmarM rMtrwiid- 
hh&ra ^hlmvai j mlh^mm imgm fiMmi i 
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fik*iMmfMkarm*ysJmh&i elmiuro hlmgmun prahfmk | ehahara nikUlan 
uMn hmhna-guMma h&rwmnu \: . ■ 

While lie was thus reflecting, the sound issued from Mm, 

and resounded tlirough the earth, air, and skj. .. "While the , god ,ofl, 
gods was again and again repeating this, the 'essence, of ' mind, ..the 
vashafkara proceeded from his heart, . IText, the sacred and transcen- 
dent vjihrilis, (bhuh, bhuvah, svar), formed of the great smriti, . in the , 
.fonii. of sound, were produced firom earth, air, and sky. ' Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gfiyatrl]. Ileflecting on the dinne text [beginning with] 
the Lord fbnned the savitri. He then produced all the Yedas, the B-ich, 
Sarnan, Atharvan, and Yajush, with .their prayers and rites/ ^ (See also 
the passage iroin the Bh%. T'lir. xii* 6, fl7 which will he quoted in 
a Mowing section.) 

JfoMMiJrafo.-— The Mahabharata in. one passage speaks of Sarasvati 
and the Yedas as being both created by Achyuta (Yislinu) from his^ 
mind (Bhishma-par ran, verse 3019 : Sarawatlm dm mddmi dm mmasah 
\^hgutah). In another place, S'anti-parvan, verse 12,920, Saras- 
vati is said, in conformity with the texts quoted above, pp. 10 and 12, 
from the Taittirlya Brahmana, the Yana-parvan, and the Harivamsa, 
..to he the mother of the,Yed.as: 

Feidndm mutmM paiga mat-sthdm depm Bmasvaiim | 

” Behold Sarasvatl, mother of the Yedas, abiding in me/* 
if«tt.--*Aecording to the verses in Manu, xii. 49, 50, quoted in the 
Krat Yolume of this work, p, 41, the-Yedas, with the other beings and 
objects named along with them, constitute the second manifestation of 
the sattva guna, or pure principle; while Brahma is placed in a higher 
rank, as one of the first manifestations- of the same principle. The word 
Veda in tMs passage is explained by Hulluka of those embodied 
deities, celebrated in the Itihasas, who preside over the Yedas ** ( Veid- 
hUm&mmjui dm ieimtuh ngmhm&tgah %UhuBi$^pramdidhy 

Sbct. III . — Pmsages of the Bmhmanm mi other worlB in which the 
Fedas are spohn of m being the smreeB of all things, and as infinite 

and derml 

The first text of this sort which I shall cite is from the S'atapatha 
Brihmasa, x. 4, 2, 21 : 


OP THE TEDAS, HELB BY IKBIAN AUTHOItS, 15 

Aiha samlni MuMni panjaikshat j m trufyam era miyihjum imrum 
Mutamj ajmSyai | aitra hi mrimham chhanimum dimd sarresMu domu- 
mIfJi sartesMfii pnlmmlm sarmsFidm devdndm j eiad mi mii | efMi hj 
*amriimn | yai hj amritam tai hj mti ] etai utui pad martymn \ 22 « &i 
aihJmta FrajGjmtih “ trapyam tdva vidi/uydm earvuni Mmtuni j Iiania 
iraym era i-idyam dimdnam ubfdmmshamvai^^ iti | 23. Sa ricJio vpmi- 
hat \ irudasa hrihatl*sakmrdmj etuvatyo ha richo puh FraJupaidirkMim 
Mi tmliiatimm vyuh pmMuh atmhthmia j tuh pat trmimiimm tpfihe 
dmhtimnta tmmdt irimmi mdimpa rdirmjah ] atfm pat pmiMulm immdt 
panMah Prajdpatih | idh mlipliataffh iatdni pmM&y^ ^Mimm | 

21. “ Tlien lie looked around upon all beings. He bebeH all beings 
in this triple Tedic science. For in it is the soal of all metreSj of all 
hymns of praisCj of all breaths, of all the gods. This/ indeed, exists.^'* 
It is an imdyiiig thing. For that which is undying (really) exists. 
This is that which is mortal,^® Frajapati redected, ‘All beings are com- 
prehended in the triple Yedic science : -come let me dispose myself in the 
shape of the triple Vedie science.^® He arranged the xerses of the Mg- 
veda. Twed^ve thousand Ilrihatls, and as many Bieh-yerses which were 
created by Frajapati, stood in rows ■ in the- thirtieth class. Since they 
stood in the thirtieth class there are thirty nights in the month. Since 
they stood in rows {pankU) Frajapati is called Fankta. They formed 
eighteen himdreds of rows/^ ■ ■ 

The next text, from the Taittirlya Brahmana, iii.. 12, 9, 1, speaks- of 
the three Yedas as being raspectirely the sources of form, motion, and 
heat, or brilliancy : 

piglhy& jdium sarvaio murUim dhuh aarvu gaiir pdjmM fimm iahat | 
t$jah iuma-rUpyalk Im hhai | 

“ They say that form universally proceeds from |rich verses; that 
motion is always connected with the yajush, and that all heat has the 
nature of the saman.’^ 

lYe have already seen, p. 6, that Mann (L 21) speaks of tiio names, 

** Always exists ** (mrmda ndya(e). — Comm, ^ 

Ob this the commentator remarks : Tmh eka murtyam maran^-Skarmak&m 
nuskyMi tad apg etat trayl-Mutam eva j fftp murUyamnidifmkm^ mmam 
&ti¥mtafhhMam | And that which. Is mortal, subject to death, thehttitiw rac«, etc., 
is also one with the triple Yedic sekaw. Hence the Mter iucladts all thi worM both 
mortal and 

» I owe tMs kkipretatiom of this clauie to Frof. Aifrteiit 
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fauetiois, aad coiditioas of all as fasliioiied from tte words of 

t1j€ Veda, It is similarlj said in the Vishnu Purana, i. 5, : , 

Mama rUpm% ^ha IMtanam Icrityanam cha prmarttamlii | Veda-hh 
etadau ievadlna^ eMkum mh [ ruMnani ndmailieydni yathd 
fi^-imtuni vui [ yatM-niyoga-yogyam samsMm api s& ^kar&t | 

In the beginniig he create from the words of the Veda the names, 
forms, and functions of the gods and other heings. He .also assigned 
the names of ail the rishis as indicated in the Vedas, and as appro- 
priate to their respective offices/* 

The same idea is repeated in the Mahahharata, S'lntiparTan, 853S ; 

Mklmijm tapmd veMn itHymhmia iwdmhm [ An-dii-nidkmd 
fidtjd rdy uiifkhpl Smya^MfS J dim miamayl ihyd yatuh 'sarpak 
prmfiltayak \ fuMndm y&S eha md0iku $fi$htayah | ndnd- 

rtpaB cM ihlidndm eM praMritaym (pramriiamm?) j 

fS§‘*hlieikya evdiau mrmimtU m j 

Through austere-ferfour^l^^A^) the rishis studied the Vedas, both 
day and night. In the beginning knowledge (vidyciy^ without begin- 
ning or end, divine speech, formed of the Vedas, was sent forth by 
Svayambhu (= Brahma, the self-existent): from her all activities are 
derived. It is from the words of the Veda that the lord in the begin- 
ning frames the names of the rishis, the creations which (exist) in the 
Vedas, the various forms of beings, and the activity manifested in works/* 

The Mangalacharaija, or prayer ^ prefixed to their commentaries on 
the Bik Sanhiti and Taittirija' SanhitS, by both Sayana and Madhava, 
is as follows : 

Ymyu niiirantaM mdMh yo p^idbhyo ^hhihf&jayai | nirmame iam adimn 
rmie viiyu-tlriMm mahhamm | 

“ I reverence Mahesvara the hallowed abode of sacred knowledge, of 
whom the Vedas are the breathings, and who from the Vedas formed 
the whole universe.” 

The following passage from, the Taittiriya Brahmana, iii. 10, 11, 3, 
asserts that the Vedas are infinite in extent : 

BfmradvdjQ ha trihJdr uyurlMr Irahmmliaryyam uvdsa I imn ha jlrnim 

In quoting this line in a parage of hisVedartha-prakSsa, or commentary on the 
Taittiriya Sanhitii, which I shall adduce further on, Msdhava Achuryya gives the 
reading nityu^ H-ternaV instead of mdyd^ ^knowledge/ It is possible that the line 
may he taken from some other hook. 
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$ihmirm£ saj/flmm Fnimh mpmraj^a upachu [ “Mrimrlrtt/o ijfit k 
turthim fiyw (kdjjaM him etena kur^^ah^^ Hi j hraltmmJmruiium ma 
enema cfmre^&m^' tU M mvdcM \ '4. Tam hairlngirkrupnn ai'ijmlMn ks 
^iurmydmhahlm \iesldmfia ekmhmmud ktimhpim diade ! m hi nrfWm 
BharmhtjJe, \ ^H^eidh vai ete j mmitdk rai reink j eiad 

mi eiuis trihhir d^urlMr mvaPoehafMh] atim U itarad amnfiUmn eta j 
M tmumviMM\ ajfml vai mrm-^md-yd'^' iti | 5 . Tammi ha etamagnim 
tdpiimm j lam m v^itpd mmnU hhdUd Btargafa hlmn bjdga 

| amnio Jm ma- Muhd imrgam hkam etg fiUtgmga 
sdgtjfijam yak mmi^da \ eshu u ma imgl migd | 6. Yuvuniam Im vai 
tmygd viiya]/dl&kr7ijagati immiam hham jagati guk etm% mia | 

lliiiraclvaja liTO'd tbroiigli three ia the state of a religions 

student {hrahmacMrgi/a), Indra approached Mm when he was lying 
old and decrepit, and said to Mm : /"Bharadvaja, if I give thee a fourth 
life, howwilfc thou employ it ? ‘ I will lead the Hie of a religious 
student,’ lie replied. 4. He (Indra) showed him three mountain-like 
objects, as it '“were unknown.,, '[From each of them he took a handful : 
and, calling to Juiia, Mharadvaja/ said, -'These are the Yedas, The 
Tedas are indnitc/ .This is what, thou hast studied during these three 
Hves. 2fow tliere is another -thing which thou hast not studied, come 
and learn it, This is the universal soienee.^. ' 5. He declared to Mm 
this Agni Savitra. Having known it he (Bharadvaja) became immortal, 
and asc-ended to tlie heavenly world, to union with the sun. He who 
knows this ascends to heaven, to union with the sun. This is the 
triple Tedic science* He who knows this conquers a world as great m 
he would gain b j the triple Tedic science.’* 

Another text from the Taittirlya Sanhita, vii. 0, 1, 4, puts the 
matter somewhat differently : 

AffmhrdfM& {kahmu^pddim?) ^admii farimitdk mi parimh 

idm $dmdni par imiimi yajumshi atha tmga eva unio nd&ti gai hruhm | 
"The expottttders of sacred science say, *Rich verses are limited, 
simsn verses are limited, yajush verses are limitod ; but there is no 
end of sacred knowledge.*’* 

Vkliim JPtfrdffA — ^At the, end of Section 6 of the third hook of the 

This does mot Appear to mean, three liv^ in three different birtliSp to t life of 
thriee the itsaal Imgtli, or twie® re«wed. 
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YisliBu Purina we have the following assertion of the eternity of the 
Veda: 

Iti mlclidh prasmijcli^dtuk idMa-hhedds tathaiva cha | Jtarttdras clmva 
idhhdndm hlieda-hetuB tathoiOah \ sarm-manvantareshv em saklid-lheddh 
samdh mritdh | Pmjdpatyd iruUr nityd tad-vikalpas tv ime clvija | 

*‘Thus the Bakhas, their divisions, their authors, and the cause of 
the division have keen declared. In all the manvantaras the divisions 
of the S’akhas are recorded to be the same. The ^ruti (Veda) derived 
from Prajapati (Brahma) is eternal : these, o Brahman, are only its mo- 
difications.” 

In another passage of the same book, Vishnu is identified with the 
Vedas: Vishnu Purina, iii. 3, 19 ff.: 

Sa rin-mmjah $a admamayak sa ekatmd sa yajurmayah | rig-yajuh- 
Bdma-Bdrdtmd sa evdtmd iartrindm | sa IJddyate vedamayak sa vedam 
karoii Ihedair lahulMh saSdkham | sdJcM-pranetd sa samasta-idMdk 
mdna-svarupo hkayavdn amniah | 

He is composed of the Eich, of the Saman, of the Yajush ; he is the 
soul. Consisting of the essence of the Eich, Yajush, and Saman, he is 
the soul of embodied spirits. Formed of the Veda, he is divided ; he 
forms the Veda and its branches {sdkhds) into many divisions. Framer 
of the S'ikhas, he is also their entirety, the infinite lord, whose essence 
is knowledge.” 

Sect. IV. — Passages from the 8'aiapatha Brdhmam and Man% eulogistic 
of the Veda, with some datements of a different tenor from Manu and 
other writers. 

The following panegyric on Vedie study is taken from the S'atapatha 
Brahmana, XL 5, 6, 1 : 

Pancha eva mahdyajndh \ idny eva mahdsattrdni hhuta-yajm manu- 
shya-yajnah pitri-yajno deva-yajm hrahma-yajmk iti | 2. Akar ahar 
llmtebhyo halini haret | tathd etam Ihuta-yajnam samdpmti | akar ahar 
dadyad d uda-pdtrdt tathd etam mmushya-yajnam samdpnoti | ahar ahah 
svadhahiryad d uda-pdtrdt tathd etam pitri-yajnam samdpnoti | ahar ahah 
svakakurydd d hdshthdt tathd etam deva-yajnam samdpnoti] 3. Atha 
hrahna-yajnah | svddhydyo vai lrahma-yajnah | tasya vai etasya Irahma- 
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^ yajnaBija mg em jtihw mwmh upahh^ clmhsliur dhrurd medhd sruvah 
satgam mabhrithah svargo lohah udagmam j gmantam ha -tai imdiyi pri- 
ikimm viUena purndm dadam lokam jay ati iris tmaniam jay ati hhugdm- 
clia ahshaggam guh mam vidisdn ahar aliah svadhydyam adliUe ] 
tmmdt smdhjdyo ^ dhetmgah \ 4. Faga~dlmtago ha vai etdh dmunam gad 
riehak | sa yah evani mitdn richo ^har akah svddhgdgam adhite paya- 
dladibhir eva tad devmis tarpayati \ te emm triptds tarpaganti yoga- 
kshemena prdmna retasd sarmtmam sarpdbhih gmmjdbhih sampadhJtih | 
ghrita-lmlgah madJm-kulgak pitfin wadha ahhivahanii | 5. Ajydhutayo 
ha vai etdh devandm gad yajumsM | sa yah emm vidmn yajunuhy ahar 
ahah svdihjdyam adhite djgdhutihhir eva tad devarhs tarpayati te enam 
triptds tarpayanti yoga-kshemem ityudi | 6. Boyndlmtayo ha vat etdh 
devandm gat sdmdni [ sa yah evatn vidvan sdmdny ahar ahah svadhydyam 
adhite somdhutibMr eva tad devdms tarpayati ityddi [ 7. Meia-dhufayo 
ha vai etdh devandm yad atharvdnyirasah ] sa yah evam vidvan atharvdn- 
yiraso Uiar ahah svadhydyam adhite meda-dhiiUhhir eva tad devdihs tar- 
payati ityddi I 8. Madhv-dhutayo ha vai etdh devdnuHi yad anusdsandm 
vidyd vdhovdhjam itihdsa-purdmm gdthdk ndrdsamsyah | sa ya^ evam vid^ 
van ityddi | 9. Tasya vai etasya hraJma-yajnasya cliatvdro vasliatkardh 
yad vdio vdti yad vidyotaie yat stanayati gad avasphurjati j tasmdd evarh 
vidvdn vdte vdti vidyotamdne stanayaty avaspliurjaty adhiylta eva vuhat- 
hdrdndm achhanihatMrdya j ati ha vai punar mrityum muchijate gachhati 
Brahmanah sdtmatdm | sa died api prabalam iva na saknuydd upy ekam 
deva-padam adhiylta eva tathd bhutebhyo na liiyate | xi. 5, 7, 1 ; Atha 
atah svddhydyapraiamsd | priye svddhydya-pravachane bhavatah [ yulda- 
mandh bliavaty aparddhino^har ahar arthdn sddhayate sukham svapiti 
parama-chihitsahah dtmano bhavati | indriya-samyamak eha ehdrdmatd 
cha prajnd-vriddhir yaso loka-paktih | prajnd varddhamana chaturodhar- 
man Irdhmanam abhimshpadayati brdhmanyam praUrupa-charyyam yaso 
hka-paUim | lokah paeliyarndnai chaturbkir dharmair brdhmanam himn- 
aUyarehayd cha danena cha ajyeyatayd diaabadhyataya cha ( 2. Ye ha vai 
he cha iramdh ime dydvd-prithwl antarena svadhydyo ha eva teshdm para- 
maid kaskthd yah evam vidvdn svadhydyam adhite | iasmat svadhydyo 
^dhetavyah | 3. Yad yad ha vai ay am chhandasah svadhydyam adhite tern 
tena ha eva asya yajna-kratund ishtam bhavati yah evam vidvdn svddkyd- 
yam adhite ] tasmdt svadhydyo ^dhetavyah | 4, Yadi ha vai apy alhydk- 
iah alankritah suhitah sukhe hyane hydnah svadhydyam adhite d ha 
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eva m nahlmgrebhifas ta^yate yah mam vidvan smdhyayam adMte | te- ^ 
mat madhyayo ^dhetmyah j 5. Madlm ha mi richo ghritmn ha sdmany 
amritam yajumhi | yad ha mi ayam mlcrndkyarn adMte Icshlraudana- 
maffuaudanau ha eva tau j 6. Madhma ha mi esha devddis tarpayati yah 
evam vidvan richo ’har ahah madhydyam adhite | te enam triptds iarpa- 
ymiti mrvaih Mmaih sarvair hhogaik | 7. GhriUna ha mi esha devams 
tar pay ail yah emm vidvan samdny ahmr ahah svadhydyam adhite | U 
mam triptdk ityddi j 8. Amritena ha vai esha devams iarpayati yah 
mam vidvan yajumshy ahar ahah svadhydyam adhite | te enam triptdk 
ityddi ( 9. Kshlraudana-mdmsa'adandbhydm ha vai esha devams tar pa- 
yati yah evam vidvan vdlzovdhyam iUhdsorpwdnam ity ahar ahah svd- 
dhydyam adhite | U enam triptdh ityddi \ 10. Yanii vai dpah | ety 
ddityah } eti chandramak j ymii mhhattrdni [ yathd ha vai na iyur na 
kuryur evam ha eva tad ahar hr&hmano Ihavaii yad ahah svadhydyam na 
adhite j tasmdt svddhydyo ^dhetavyah [ tasmad apy richam vd yajur vd 
sdma vd gdthdm vd kumvydm vd dbMvydhared vratasya avyavachheddya \ 

There are only five great saerifices, which are the great ceremonies, 
yiz., the offering to living creatures,^® the offering to men, the offering 
to the fathers, the offering to the gods, and the Yeda-offering {hrahma- 
yajna), 2. Let an oblation be daily presented to living creatures. Thus 
the offering to them is Mffiled. Let (hospitality) be daily bestowed even 
down to the bowl of water. Thus is the offering to men fulfilled. Let 
the oblation to the fathers be daily presented,^ down to the bowl of water 
with the svadha formula. Thus is the offering to the fathers fulfilled. 
Let the oblation to the gods be daily presented as far as the faggot of 
wood. Thus is the offering to the gods fulfilled. 3. Hext is the Yeda- 
offering. This means private study (of the sacred books). In this 
Yeda-sacrifice speech is the juhu, the sonl the upabhrit, the eye the 
dhruva, intelligence the sruva,** truth the ablution, and paradise 

This sacrifice, as I learn from Prof. Aufreclifc, consists in scattering grain for the 
benefit of birds, etc. See Bohtiingk and Botb’s Lexicon, s.v> bali. In regard to the 
other sacrifices see Colebrooke’s Misc. Essays, i. pp. 150, 153, 182 ff., 203 
^ In explanation of this Professor Anfrecht refers to Kutyayana’s S'rauta Sutras, 

IT. i, 10, and Mann, iii. 210, 214, 218. 

Svddhydyah ma-sdlchddkyamm | ** Beading of the Veda in one’s own sakha.” — 
Comm. 

These words denote sacrificial spoons or ladles of different kinds of wood. See 
the drawings of them in Prof. Miiller’s article on the funeral rites of the Brahmans, 
Jonrn. of the Germ. Or. Soc. voL ix. pp. Ixxviii. and Ixxx. 
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:ConcliisioE,.,„ He wlio., kHOwing tHs,. daily .studies tlie Yeda^ 

: eon,qiietS ' an, ; iiEdecaying world more /tkaii tkiice' as great as tkat 
; wMck ke ■ acquires wlio bestows tbis whole, eartb , Med with ricbes. 

^ sbould be studied. ; 4, Yerses of tbe Big-¥eda 

are milk-oblations to tbe gods. ' He wbo, knowing ' this, daEy reads 
tbese verses, satisfies tbe gods witb uailk-oblations ; and they being 
satisfied, satisfy Mm with property, witb breatb, witb generatwe 
power, witb complete bodily soundness, witb all excellent blessings. 
Streams of butter, streams of boney flow as svadba-oblations to tbe 
fathers. 5, yajusb-verses are offerings of butter to tbe gods. He who, 
knowing this, daily reads these yerses, satisfles tbe gods witb offerings 
of butter; and they, being satisfied, satisfy Mm, etc. (as in tbe 
preceding paragraph). 6, Saman-yerses are soma-libations to tbe gods. 
He who, knowing this, daily reads these verses, satisfies tbe gods witb 
soma-iibations ; and they being satisfied, satisfy Mm, etc. (as above). 

7. Yerses of Atbarvan and Angiras are oblations 

of fat to tbe gods. He wbo, knowing this, daily reads these verses, 
satisfies tbe gods witb oblations of fat; and they etc. (as above). 

8. rrescriptive and scientific treatises, dialogues, traditions, tales, 

yerses, and eulogistic texts are oblations of boney to the gods. He 
who, knowing this, daily reads these, satisfies the gods witb oblations 
of honey ; and they etc. (as above) . 9. Of this Yeda-saciifice there 

are four Yasbatkaras, when the wind blows, when it lightens, when it 
thunders, when it crashes ; wherefore when it blows, lightens, thunders, 
or crashes, let the man, wbo knows this, read, in order that these Ya- 
shatkaras may not be interrupted.^** He who does so is feed from 
dying a second time, and attains to an union witb Brahma. Even if 
be cannot read vigorously, let Mm read one text relating to tbe gods. 
Thus be is not deprived of Ms living creatures.’ ' 

xi. 5, 7, 1 : Iifow comes an encomium upon Yedic study. Study 
and teaching are loved. He (wbo practises them) becomes composed 
in mind. Independent of others, he daily attains bis objects, sleeps 
pleasantly, becomes Ms own best physician. Control of Ms senses, con- 
centration of mind, increase of intelKgence, renown, capacity to educate 
mankind [are tbe results of study]. Increasing intelligence secures for 

The Atharva Sauhita is so called. 

24 See Bothlingk and Bath’s Lexicon, ehhambat 
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the Brahman the four attributes of samtliness, suitable conduct, renown, 
and capacity for educating mankind. “When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which are his due, 
reverence, the receipt of gifts, freedom from oppression, and from death ^ 
by violence. 2. Of all the modes of exertion, which are known between 
heaven and earth, study of the Yeda occupies the highest rank, (in the 
ease of him) who, knowing this, studies it. Wherefore this study is to 
he practised. 3. On every occasion when a man studies the Tedic 
hymns he (in fact) performs a complete ceremonial of sacrifice, i.e, 
whosoever, knowing this, so studies. Wherefore this study, etc., etc. 
4. And even when a man, perfumed with unguents, adorned with 
jewels, satiated with food, and reposing on a comfortable couch, studies 
the Yeda he (has all the merit of one who) performs penance (felt) to 
the very tips of his nails (such is the case with him) who, knowing 
this, studies. Wherefore etc. 5. Eig-veda-verses are honey, Sama* 
verses butter, yaj us- verses nectar {amrita). When a man reads dia- 
logues {mkovdhya) [and legends], these two sorts of composition are 
respectively oblations of cooked milk and cooked flesh. 6. He who, 
knowing this, daily reads Eig-veda-verses, satisfies the gods with 
honey j and they, when satisfied, satisfy him with all objects of desire? 
and with all enjoyments. 7. He who, knowing this, daily reads Sama- 
verses, satisfies the gods with butter ; and they, when satisfied, etc. (as 
before). 8. He who, knowing this, daily reads Yajns-verses, satisfies 
the gods with nectar ; and they, etc. (as before). 9. He who, knowing 
this, daily studies dialogues and the different classes of ancient stories, 
satisfies the gods with milk- and flesh-oblations ; and they, etc. (as 
before). 10. The waters move. The sun moves. The moon moves. 
The constellations move. The Brahman who on any day does not study 
the Yeda, is on that day like what these moving bodies would be if the 
ceased to move or act. Wherefore such study is to be practised. Let 

This sentence is differently rendered by Professor Weber, Ind. Stud. x. p. 112, 
as follows: “He burns (with sacred fire) to the very tips of his nails.” In 
a later page of the same Essay we are told that according to the doctrine of a 
teacher called Kaka Maudgalya as stated in the Taittiriya Aranyaka, the study and 
teaching of the Yeda are the real iapm {$vMhydya~pravachane em tad hi tapah)» In 
the text of the Aranyaka itself, vii. 8, it is declared that study and teaching should 
always accompany such spiritual or ritual mUm ritam, satymn, tapas^ dama^ mma^ 
the agnihotra sacrifice, etc. See Indische Studien, ii. 214, and x, 113. 
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a man therefore present as Ms offering a verse of tlie ,Eig-¥eda,,,or the 
Saman, or the Tajnsh, or a Gatha, or a Kumvya, in order that the 
course of his observances may not he interrupted. 

♦ Mann employs the following honorific expressions in reference to the 
,Tedas(xiL94ff.):' . 

Fitri-deva-manusliydndm mdai chahshtiTf sandtmimn j amhjam cJidpra^ 
meyayJh cha veda'iddram iti sthitih | Yd <veda-vdhjdh Bmritmjo yds dm 
MscM Imdrishtayah [ sarms td nuJi^haldh frdya iamo-nkhtlidh Id 
tdh smritah ] Utpadymite chymante dm ydny ato ^nydni MnicMt [ Tdny 
arvalcdcdlikatayd nishpJialdny miritdni did | Chdturvarnyani trayo hkds 
chatvdra^ diasramah pritkah ( Bhutam Vhmad hhavishyath dm sarmm 
vedat prasiddhyati i iabdah spariai cha rupam dm raso gandhas dm 
pandi&maJi [ vedad eva prasiddhyanti prasuidyumdcarmatah | Bilhartti“^ 
MTm-lJiutdni veda-iddram sanatmiam | Tasmdd etat par am manye yaj 
janior mya sddhanam ( Baindpatyaih cha rdjyaih cha danda-ndriUam 
cm cha ( sarmdohddhipatyam cha veda-iastra-vid arhati ] Yathd jdta- 
halo mlmir dahaty drdrdn api drumdn | tathd dahati veda-jnah karma- 
jam dosham dtmanah | mda-sddrdrthadaUva-jno yatra tatrdsrame vasan ] 
ihaiva lake Ushthan sa Irahmalhuydya halpate j 

The Yeda is the eternal eye of the fathers, of gods, and of men ; 
it is beyond human power and comprehension ; this is a certain con- 
clusion. Whatever traditions are apart from the Yeda, and all heretical 
views, are fruitless in the next world, for they are declared to he 
founded on darkness. All other [books] external to the Yeda, which 
arise and pass away, are worthless and false from their recentness of 
date. The system of the four castes, the three worlds, the four states 
of life, all that has been, now is, or shall be, is made manifest by the 

Brishtdrtha-mhydni^^ chaiiya-vandandt margo hhavati ity Mini ydni cha asat^ 
tarka-mulani devata-purvMi-nirakarandimahdni veda-druddhdni charvdka^-daria- 
nani j “ Tliat is, deductions from experience of the visible 'world ; sueh. doctrines as 
that * heaven is attained by obeisance to a chaitya,’ and similar Charvaka tenets 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religious rites, and contrary to the Yedas.**— Kiilluka. 

Iddnlntanatmt [ From their modernness.** — Eulhlka. 

28 agnau huyate | so^gnir ddityam upmarpati | tat suryo rmmihMr mr- 

ahati I tendnnam hhamti [ atha iha hhutmdm utpatii-athitii cheti htavir jdyaU Ui 
brdhmanam | ‘The oblation is cast into tbe fire ; fire reaches the sun ; the sun causes 
rain by his rays ; thence food is produced j thus the oblation becomes the cause of the 
generation and maintenance of creatxires on this earth ; * so says a Brahmana.” — 
Kulluka. 
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Yeda. Tlie objects of toticb amd taste, sound, form, and odour, as tbe ^ 
fifth, are made known by the Teda, together with their products, qua- 
lities, and the character of their action. The eternal Yeda supports all 
beings : hence I regard it as the principal instrument of well-being to 
this creature, man. Command of armies, royal authority, the adminia- 
tratioE of criminal justice, and the sovereignty of all worlds, he alone 
deserves who knows the Yeda. As fire, when it has acquired force, 
burns up even green trees, so he who knows the Yeda consumes the 
taint of his soul which has been contracted from works. He who 
comprehends the essential meaning of the Yeda, in whatever order of 
life he maybe, is prepared for absorption into Brahma, even while 
abiding in this lower world.^’ 

The fallowing are some further miscellaneous passages of the same 
tenor, scattered throughout the Institutes (Manu, ii. 10 ff.) : 

B'rutu tu veio vijneyo dJiarma-Hstrarh tu mi mritih | U sardartheshv 
amtmdmye talhydm dharmo hi nirhahhau | 11. Jo ^vamanyeta U mule 
hetu-irntrairaydd dvijah | sa sddhuhhir mhishJcdryyo ndstiko mda-ninda- 
hah ] , . . . 13. Dharmam jijndeamdndndm pramdnam par aynam srutih | 

By .4ruti is meant the Yeda, and by smriti the institutes of law : 
the contents of these are not to he questioned by reason, since from 
them [a knowledge of] duty has shone forth. The Brahman who, 
relying on rationalistic treatises,®® shall contemn these two primary 
sources of knowledge, must be excommunicated by the virtuous as a 

sceptic and reviler of the Yedas 13. To those who are seeking a 

knowledge of duty, the is the supreme authority/’ 

In the following passage, the necessity of a knowledge of Brahma is 
asserted, though the practice of ritual observances is also inculcated 
(vL 82 ff.)* 

Bhjdnikam sarvam evaitad yad eiad alMiaMitam | na hy anadhydtma- 
vit kaiehit krtyd-phalayn updimte | adMyajnam Irahma japed adhidai-' 
rikam eva cha | ddhjatmikam eha saiatam vedantalJiihitam eha yat | Idam 
saranayn ajyydndm idam eva vijdnatdm | idam anvichchhatdih svargam idam 
dyiantymyi ichdkhatdm j 

This, however, must he read in conjunction with the precept in xii. 106 , which 
declares ; arsham dhnrmopadeiam cha Peda-^astrdmrodkmd j ^as tar'kmdnuaand'hatU 
m dharmam veda ndparah { “He, and he only is acquainted with duty, who investi- 
gates the injunctions of the rishis, and the precepts of the smriti, hy reasonings which 
do not contradict the Teda/^ 
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All tMs wHcli lias been now declared is dependant on devout me- 
ditation : no one wIlo is ignorant of the supreme Spirit can reap tlie 
fruit of ceremonial acts. Let a man repeat texts relating to sacrifice, 
texts relating to deities, texts relating to tiie supreme Spirit, and what- 
ever is declared in the conolnding portions of the Yeda (the TJpanishads). 
This [Yeda] is the refuge of the ignorant, as well as of the under- 
standing; it is the refuge of those who are seeking after paradise, as 
well as of those who are desiring infinity.^’ 

The following text breathes a moral spirit, by representing purity of 
life as essential to the reception of benefit from religious observances 
(ii. 97) : 

Vedas tyagai ckd yajnds cha myamdi eha tapdmi eha j ,na vipra^ 
dushta-lMvasya siddMm yachlianti Tcarchieliit \ 

HThe Yedas, almsgiving, sacrifices, observances, austerities, are in- 
effectual to a man of depraved disposition,’’ 

The doctrine which may he drawn from the following lines does not 
seem so favourable to morality (xi. 261 ff.) : 

llatvd hhun aplmdms trln aimm api yatmfaiah | Myrndaih dMrayan 
vipro mimh prdpnoti hinoham j Mhamhitd^i trir dhhjasya yajushdm 
m samdhitah \ samndm ^d schralmsyandm sarm-pdpm'fy pramucJiyate ] 
yathd mohd^hradam prdpya hsMptam hshtmn mnakyati ] tathd didoha- 
ritam sarvam ^ede trivriti majjaii | 

A Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Eig-veda. Eepeating thrice with intent mind the 
Sanhita of the Eik, or the Yajush, or the Saman, with the Ilpanishads, 
he is freed from all his sins. Just as a clod thrown into a great lake is 
dissolved when it touches the water, so does aU sin sink in the triple 
Yeda.” 

Considering the sacredness ascribed in the preceding passages to all 
the Yedas, the characteristics assigned to three of them in the passage 
quoted above (p. 12) from the Markandeya Purana, as well as the 
epithet applied to the Sama-veda in the second of the following verses 
are certainly remarkable ; (Mann, iv. 12S ff.) : 

Sdma-dhmndv rig-yajushi nddki^ta Icadachana | vedasyadMtya vd ^py 
antam dranyaham adhltya cha | ^igmdo dmchdaivaiyo yajurvedm tu 
mdnushah | Bdmmedah smritah pitrym tmmdt tmydSucMr dhvanih | 
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Let no one read tbe Bicli or tbe Yajusb wMle tbe Stoaa is sounding ^ 
in Ms ears, or after he has read the conclusion of the Teda the 
Ilpanishads) or an Aranyaka. The ,Big-veda has the gods for .its ^ 
deities; the Yajur-Teda has men for its objects; the; Sama-veda has'" 
the pitris for its divinities, wherefore its sound is impure.” 

The scholiast Enlluka, however, will not allow that the sound of the 
Sama-veda can be really ‘^impure.” has,” he says, ^^only a 

semblance of impurity” {tasmat tasya aiuchir tvd dhvaniJi \ na tv usu- 
cMr 0 va)* In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those featui’es of the sacred text on 
which they are commenting which are at variance with their theories 
regarding its absolute perfection. As it was the opinion of his age 
that the Yeda was eternal and divine, it was, he considered, impossible 
that impurity or any species of defect could be predicated of any of its 
parts ; and every expression, even of the highest authorities, which 
contradicted this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to be attached to the 
Sama-veda. The passage perhaps proceeded from the adherents of 
some particular Yedic school adverse to the Sama-veda ; but its sub- 
stance being found recorded in some earlier work, it was deemed of 
sufficient authority to find a place in the miscellaneous collection of 
precepts, — gathered no doubt from different quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Manava-dharma-sastra. 

Vishnu Pur dm. — The following passage from the Yishnu Parana, at 
the close, ascribes the same character of impurity to the Sama-veda, 
though on different grounds, Yish. Pur. ii. 11,5: 

Yd tu saktik para Vishnor rig-yajuh-’Sdma-sanjmtd | saishd trayi 
tapaty ailiho jagatas clia Mnmti yat | mim VisJmuh stJiitah stliUydm 
jagatak pdlamdyatak | rig-yajuk-suma-lhuio ^ntah savitur dvija tish- 
thati I mdsi mdsi ravir yo ym tatra tatra hi sd pard | trayimayi Vishnu- 
iahtir avasthdnam karoti vai \ Michm iapmti purvdhne madhjdhm Hha 
yajumhy atJia j vrihadrathantarudlni sdmdny ahnah hhaye ravau ( 
angayn eshd trayi Vishnor rig-yajuh-sdma-sanjnitd j Vishnu-saktir ams- 
tlidnam mdsdditye karoti sd j m hevalam ravau sahtir vaishmvl sd tra- 
yimayi j JBrahnd Hha Purusho Pudras trayam etat trayimayam | sar- 
gddav rinmayo Brahma stMtau Vishmr yajurmayah [ Rudrah sdmamayo 
^nidya tmmdt tasydimhir dhvanih \ 
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' The supreme ene^ of Vishnu, : called the Eich, Tajush, and 
Saman-— this: triad haras up sin and all things injnrions to the vorld. ■ 
Baring the continaanceof the world, this triad exists asTishna, who is 
hccupied in the preseryation of the universe, and who in the form of the 
Eich, Yajush, and Saman, abides within the sun. That supreme energy 
of Vishnu, consisting of the triple Veda, dwells in the particular form 
of the sun, which presides over each month. The Eich verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Vrihad-rathantara and other Sama verses in his declining rays. This 
triple Veda is the body of Visbnu, and this his energy abides in the 
monthly sun. Eut not only does this energy of Vishnu, formed of 
the triple Veda, reside in the sun: Brahma, Eurusha (Vishnu), and 
Eudra also constitute a triad formed of the triple Veda. Acting in 
creation, Brahma is formed of the Eig-veda ; presiding over the con- 
tinuance of the universe, Vishnu is composed of the Yajur-vedaj and 
for the destruction of the worlds, Eudra is made up of the Sama-veda ; 
hence the sound of this Veda is impure. 

Fct^u Furdm. — Other passages also may be found in works which 
are far from being reputed as heretical, in which the Vedas, or parti- 
cular parts of them, are not spoken of with the same degree of respect 
as the}^ are by Mauu. Thus the Vayu Parana gives precedence to the 
Puranas over the Vedas in the order of creation (i. 56^°) : 

Frathamam sarva-idstrundm Furdnam Bralimand smritam | anantararJi 
clia mUrehhjo vedds tmya vinuBrltdli | 

'^Pirst of all the S'astras, the Parana was uttered by Brahma. Sub- 
sequently tbe Vedas issued from his mouths/’ 

Similarly the Padma Parana says : 

Furdnam sarva-sdstrdndm prctthamam BraJimand smritam | iri-varga- 
sadhanam puny am iata-hoti-pranstaram | mrdagdheslm elm hkeslm mji- 
rupena Kesavah ] Brahmams tu samadeiad vedan ahritavdnmau | angdni 
chaturo redayi pur dm-nydya-nstar din'll | m%mdrn8d\ni}^ dharma-sdstram 
eha parigriliydtha sdmpratam | matsyoHrupem cha punah kalpdddv uda- 
hdntare | asedict/m etat hathitam ityddi ] 

The Parana, which is an instrument for effecting the three objects 

30 Page 48 of Prof. Aufrechts Catalogue of Sanskrit MSS. in the Bodleian Library 
at Oxford. 

See tbe same Catalogue p. 12, col. i. 
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of life, wMcli is pnre, and extends to tbe length of a hundred crores of , 

verses, was the first of all the S'astras which Brahma uttered. When 

the worlds had been burnt up, Kesava (Krishna), in the form of a 

horse, and obejing Brahma’s command, rescued the Tedas. Having ^ 

taken them with their appendages, the Puranas, the Hyaya, the Ml- 

mansa, and the Institutes of Law, he now at the heginning of the 

Kalpa promulgated them all again in the form of a Pish from the midst ^ 

of the waters.” ■ ' 

In the Hatsya Parana, hi. 2 ff., not only is priority of creation 
claimed for the Puranas, but also the qualities of eternity and identity 
with sound, which are generally predicated of the Yedas alone : 

Buparn dudMra^^ prathamam amardmm JPitamahah \ dvirhhutds tato 
veddh sdngopdnga-pada-hramdk | Z, FwdmM sarm-sdstrdndm pratJia- 
mam Brahmand amritarn | nityam Mdamayam punyam iata-hotd-pra- 
mataram j 4. Anantmram clia vaUrelJiyo vedds imya mnissrituh | mt- 
mama nydyamdyd cha pramdndsJitaka-safJiyutd | 5. VedahJiyasa-rata- 
sydaya prajCt-hdmaaya mdmadT^ f manaad purm-ariahtdh mi jdtdh ye 
Una rndnasCih | 

2. Pitamaha (Brahma), first of all the immortals, took shape : then 
the Vedas with their Angas and IJpangas (appendages and minor ap- 
pendages), and the various modes of their textual arrangement, were 
manifested. 3. The Parana, eternal, formed of sound, pure, extending 
to the length of a hundred crores of verses, was the first of the S'astras 
which Brahma uttered: and afterwards the Yedas, issued from his 
mouth ; and also the Mimansa and the PTyaya with its eightfold system 
of proofs. 5. Prom him (Brahma), who was devoted to the study of 
the Yedas, and desirous of offspring, sprang mind-born sons, so. called 
because they were at first created by his mind.” 

The Yayu Pnrana says further on in the same section from which I 
have already quoted : ^ 

Yo vidyueh cliaturo 'redan sanyopmishado dvijah | na diet purdmm 
samvidyad mim sa sydd vichakahanah | ItiMaa’purdndlhydm mdcin 
amnupavTimhayet j mhheiy alpa4mtdd/ redo mdm ayam praharkliyati | 

33 This quotation is made from the Taylor MS. Ko, 1918 of the India Office 
Library. The Guikowar MS. Fo, 3032 of the same collection, reads here ta^pas cJta- 
ehara, ** practised austerity,^* instead of rupam dadkdra, took shape, and has 
besides a number of other various readings in these few lines, 

33 See p, 50 of Dr. Aufrecht’s Catalogue. 
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He wlio knows tke four Tedas, witli their supplements and Epani- 
shads is not really learned, unless he know also the Buranas. Let a 
naan, therefore, complete, the Yedas by adding the Itihasas and'Puranas. 
The Teda is afraid of a man of little learning, lest he should treat it 
injurionsly/^ 

The first of these yerses is repeated in the Mahahharata, Adiparran 
Terse 645, with a Tariation in the first half of the second line m: eM- 
hhydnam idam unless he know also this narrative’^ {i.e. the 

Mahabharata). The second of the yerses of the Yayu Purana also is to 
he found in the same hook of the Mahabharata yerse 260, and is fol- 
lowed by these lines : 

261. KdTBlimm vedam imaih mdvan srd^ayitvd^nnam asmite j . . . . 
264. JShata^ ehatiiro vedan Bhdratam chaiiad elcatak ] ^mra Mia suraih 
sarvmh Bamety a iulayd dhritam \ ehatuTlhyah sa-raliasyelhjo vedebhyo 
hy adhiham yadd \ tadd->pralhriti lohe^ Bmin mahdlhdratam uckyate | 

The man who knows this Yeda relating to Krishna (the Mahabha- 
rata), and repeats it to others, obtains food. ... . 264. All the col- 
lected gods foimerly weighed in a balance the four Yedas which they 
placed in the one scale, and this Bharata which they put into the other. 
When the latter was found to exceed (in weight) the four Yedas with 
the TTpanishads, it was thenceforward called in this worid the Maha- 
bharata.” 

Here there is a play upon the word Bharata, as in part identical with 
hhdra^ “weight.” 

The following yerses of the same Adiparyan and many others are 
also eulogistic of the great epic poem : 

2298. Idath hi vedaih sammitam pmiiram api chottamau j irdvydndm 
uttamam chedam purdmm risM-samstutam [ 

“ This (Mahabharata) is on an equality with the Yeda, pure, most 
excellent, the best of all works that are to be recited, ancient, and 
praised by rishis.” 

2314. Vijrieyah sa eha udandm purago Blmratam pathan j 

The reader of the Bharata is to be regarded as haying gone through 
the Yedas.” 

The benefits derivable from a perusal of the same poem are also set 
forth in the Svargarohanikanparyan, yerses 200 ff. 

In the same way the EamayaB% i 1, 94, speaks of itsel:l^ as “ this 
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pure and lioly narrative, wMcli is on an equality witli the Yedas’^ ^ 
{idum pavitram dMi/dnam pmif&m vedati eha sammitam). 

And in the Bhflgavata Parana, ii* 8, 28, it is said : Frdha hhdgmatam 
ndrna purdnam hrahma-smMitam \ Brahmane Bliagmat-pToHani Brahma- 
kalpe tipdgaie [ 

(Brahmarata) declared the Parana called the Bhagavata, ‘which 
stands on an eq'uality with the Yeda {Irahma)^ and was declared by 
Bhagavat to Brahma when the Brahma-kalpa had arrived.” 

Brahna-mivarUa Purdm. — The Brahma- vaivartta Parana asserts in 
a most audacious manner its own superiority to the Yeda (i. 48 ff.) : 

Bhavagan yat tvayd pruhtam jndtam sarmm ahhlpsitam | sdra-lhutam 
purdneshu Brahma-vaivarttam uttamam j Purdnopapurdndndm mddndm 
hhrama-hkanjanam | 

‘‘That about which, venerable sage, you have inquired, and which 
you desire, is all known to me, the essence of the Puranas, the pre- 
eminent Brahma-vaivartta, which refutes the errors of the Puranas and 
Bpapuranas, and of the Yedas.” (Professor Aufrecht’s Cat. p. 21.) 

In the following passage also, from the commencement of the Mun- 
daka Upanishad, the Yedic hymns (though a divine origin would no 
doubt be allo'wed to them are at ail events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahma- vidya or knowledge of Brahma, the highest of all know- 
ledge, which is expressly ascribed to Brahma as its author: 

L Brahnd d&cdndm prathamah samlalhuvamhasya harttd hhwanasya 
goptd I sa hrahma-vidga^n sarva-vidyd-pratishtMm AthaT'vdya jyeshtha- 
putrdya prdha | 2. Atharvane yam pramdeta Brahma Atharvd tarn 
purovdchmgire Iralma-mdydm \ sa Bhdradvdjdya Batyavdhuya prdha 
Bhdradmjo ^ngirase pardvar dm | 8. S'amalco ha vaiMahdsdlo^ngirasarh 

In fact the following verses (4 and 6) occur in the second chapter of the same 
Mund. Up.: Agrdr murddha chakshmht chmdra-sur^^au dUali srotre mg vivritas 
dm i^eddh | mguh pram hridaymi mimm asya padbhydm prithim ky esha sarva-- 
hhTitdntarutmd | .... 6. Ta87md rkha^ sdma dlhshd yojms dm sm've 

kratavo dakskims dia | samvaisaram ehayajamdms dmlohahsomoyaira pavateyaira 
sur7jah j “Agni is his [Brahma’s] head, the stm and moon are his eyes, the four 
points of the compass are his ears, the tittered Yedas are his voice, the wind is his breath, 
the universe is his heart, the earth issued from his feet : he is the inner soul of all 

creatures 6. From him came the Bich verses, the Samau verses, the Yajush 

verses, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and 
the worlds where the moon and sun purify.” 
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udhivad upapmtmh prapmhchha j hmmm m Miagavo mjnate sarmm Ham 
mjndtam lhamtlU \ 4. Tasmai sa hovdeka \ ive mdye miitm'ye Hi ha sma 
yad hrahma-mio mdmii para chmvapttrd elia | 5. Tatrdpam rigvedo 
yajurmlah sdmmedo HMrmvedah silcshd Icalpo t^ydkaramm mruktam 
chhando jyotishmn^^ iM | athapard pay d tad ahharam adliigamyaie | 

^^Bralima was produced the first among the gods, maker of the 
universe, preserver of the world. He revealed to Ms eldest son 
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, wMch Brahma had unfolded to 
him; and Angis, in turn, explained it to Satyavaha, descendant of 
Bharadvaja, who delivered this traditional lore, in succession, to 
Angiras. 3. Mahasala S'aunaka, approaching Angiras with the proper 
formalities, inquired, ^"What is that, o venerable sage, through the 
knowledge of which all this [universe] becomes known ? ’ 4. [Angiras] 
answered, ‘ Two sciences are to be known — this is what the sages versed 
in sacred knowledge declare — the superior and the inferior* 5. The 
inferior [consists of] the Big-veda, the Tajiir-veda, the Sama-veda, the 
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and 
astronomy. The superior science is that by which the imperishable is 
apprehended.®® 

I adduce some further passages which depreciate the ceremonial, or 
exotexic parts of the Yedas, in comparison with the esoteric knowledge 
of Brahma. 

My attention was drawn to the foKowing passage of the Bhagavad 
Gita, ii. 42 ff., by its quotation in the Bev. Professor H. M. Banerjea’s 
Dialogues on Hindu Philosophy : 

Yd77i imdmpudhpiidm'odcham pravada^ity avipaschiiah [ >veda'-mda'-ratdh 
pdrtha namjad astlti mdinah | Icdmdtmdnah svarga-pardh janma-karma- 
phala-praddm | kriyd-visesha' laliuldm Ihogaiivarya-gatm prati ] hhogais- 
mrya-prasalctdndm tayd ^pakrita-chetasam j vyavasdydtmihd huddhih 
samadkau na vidliiyate | traigunya-vishaydh veddh nistraigunyo dhavdr- 

35 Compare the Mabiibharata, Adip. verse 258, wHch speaks of tke Aranyakas as 
stiporior to (tlie other parts of) the Yedas, and ararita as the best of medicines (arm- 
yaJcam cha vedehhyas chatishadhihkyo ^mriiam yatha). Similarly the S'atapatha Brab- 
mana, x, 3, 5, 12 (quoted in Miiller’s Anc. Sansk. Lit. p. 315, note), speaks of the 
XJpanishacls as being the essence of the Yajush: Tmja vai etasya y^jusho msah ma 
upanishai | , 
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jmia I . . . , yaimn arthah uia^dm sarmtah Bmiphitodah | tdvdn sar- ^ 
uihu vedeshii Irdhmamsya mjdmtah \ 

“A flowery doctrine, promising tlie reward of works performed in 
this embodied state, prescribing numerous ceremonies, with a view td 
future gratiflcation and glory, is preached by unlearned men, devoted 
to the injunctions of the Yeda, assertors of its exclusive importance, 
lovers of enjoyment, and seekers after paradise. The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit of future gratification and glory, 
are not applied to contemplation. The Yedas have for their objects tbe 
three qualities rajas, tamm, or > goodness/ ‘passion,’ and ‘dark- 

ness’); but be thou, Aijuna, free from these three qualities . ... As 
great as is the use of a well which is surrounded on every side by over- 
flowing waters, so great [and no greater] is the use of the Yedas to a 
Brahman endowed with true knowledge.” 

Chhandogya Upanishad, vii. 1, 1, p, 473 (Colebrooke’s Essays, !. 12) : 

“ Adhihi hhagavah^ iti ha upasasada Banatkumdram Naradah | tmi 
ha uvueha y ad mitha tern md upasida tatas te urddkvam mhshjdmi^^ 
iii I 2. 8a ha mdcha ^^rigvedam hhagavo ^dhyemi yajurvedam sdmavedam 
dtJiarvamifi chaturtham itihdsa - purdnam panchwynayn mdandih redam 
pitryani rdiira daivaiyi nidhim rdkmdkyam elcdyanam deva-vidyam Irah- 
mchvidydm hhuta-vidyarn Mhatra-mdydm nahshatra-vidyam sarpa-deva^ 
janorvidydni etad hhagavo ^dhyemt | 3. 8o ^ham hhagavo mardra-^vid evdsmi 
m dtma-vit [ irutam hy eva me hhagavaddrikhhyas ‘ tarati iolcam dtma-vid ’ 

Ui 80 ^hatn hhagavah iochdmitam md hhagavdn sokasya pur am tdrayatv ” 
iti ] tayn ha mdcha yad vai kineha etad adhygguhthdh ndma evaitat | 
4:,Wumavai rigvedo yajimedah sdmavedah dtharvanas chaturthak itihdsa- 
purdnah panehamo vedandm vedah> pitrya rdiir daivo nidhir vdkovdlcyayyi 
eMyanaih deva-vidyd hrahma^vidyd hhuia-vidydkshatra-vidyd mkshatra- 
vidya sarpa-deva-jana-vidya ndmaevaitad ndma updsva ” iti j 5, “ 8a yo 
ndma hrahma ity updste ydmd ndmm gatam tatra asya yathd Mmachdro 
hhavati yo ndma hrahftia ity updste 1 ^^asti hhagavo ndmno hhuyah^^ 
iti j “ namno vdva lhuyo [atP^ iti \ ^Han me hhagavdn hravitv ” iti ] 

1. “Narada approached Sanatkumara, saying, ‘Instruct me, venerable 
sage.’ He received for answer, ‘ Approach me with {i,e. tell me] that 
which thou knowest ; and J will declare to thee whatever more is to 
be learnt.’ 2. Narada replied, ‘I am instructed, venerable sage, in the 
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Eig-veda, the Tajur-veda, the; Sanaa-veda, the Atharvana, [which is] 
the fourth, the Itihasas and Euranas, [which are] the ifth Yedu of the 
Yedas, the rites of the pitris, arithmetic, the knowledge of portents, and 
• of great periods, the art of reasoning,®® ethics, the science of the gods, the 
knowledge of Scripture, demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities j this is what I have 
studied. 3. I, venerable man, know only the hymns {mantrm ) ; while 
I am ignorant of soul. But I have heard from reverend sages like 
thyself that *the man who is acquainted with soul overpasses grief/ 
IVow I, venerable man, am afficfed ; but do thou transport me over my 
grief.’ Sanatkumara answered, ‘That which thou hast studied is 
nothing but name. 4. The Big-veda is name ; and so are the Yajur-veda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and Putinas, the fifth Yeda of the Yedas, etc. [all the other branches 
of knowledge are here enumerated just as above], — all these are but 
name : worship name. 5. He who worships name (with the persuasion 
that it is) Brahma, ranges as it were at will over all which that name 
comprehends j — such is the prerogative of him who worships name 
(with the persuasion that it is) Brahma.’ ‘ Is there anything, venerable 
man,’ asked NTarada, ‘ which is more than name ? ’ ‘ There is,’ he replied, 
‘ something which is more than name.’ Tell it to me,’ rejoined Yarada.” 

(S'ankara interprets the words ^amhamam vecldna77i vedam differently 
from what I have done. He separates the words vedanam vedam from 
panchamaM and makes them to mean “the means of knowing the 
Yedas,” grammar. See, however, the Bhag. Pur. i, 4, 20, below, 

p. 42, and iii. 12, 39, to be quoted further on. 

S'atapatha Brahmana, xiv. 7, 1, 22 (= Brihadaranyaka IJpanishad, 
iv. 3, 22, p. 792 jT., p. 228>-9 of Dr. Boer’s English) : Atra pita apUd 
hkavati mdtd amdtd lohdh alohdh devdh adevah veddh avedafy yajndh mja- 
jndh I atra stem htem Ihavati hhrum-hd dbhruna-M paulkaso ^paulkams 
chandah ^chundalah iramano Hramanas tapaso Hupaao namugatam pun- 
yem amnvdgatam pdpena^' iirm hi tadd sarmn iolcdn hridayamja hkavati | 

ss Vdkovakymn = tarka-sastram — Sayaua. The word is elsewhere explaine J as 
meaning “ dialogues ” {uhti-pratyukti-ruyam Comm, on S'.P. Br. xi. 

5, 6, 8). The sense of some of the terms in this list of sciences is obscure ; but 
exactness is not of any great importance to the general drift of the passage. • 

3*^ I give here the reading of the'Br. Ar, Bp. The in Professor Weber’s 

3- 



u 


OPIMOJSrS EEeiEBIH0 PHE OEIGm, ETC., 


ttat [condition of profound slumber, suskupti^'] a father is no 
father, a mother is no mother, the worlds are no worlds, the gods are 
no gods, and the Yedas are no Yedas, sacrifices are no saciifices. In 
that condition a thief is no thief, a murderer of embryos is no murderer > 
of embryos, a Panlkasa no Paulkasa, a Cbandala no Chandala, a Kra- 
mana no S'ramana, a devotee no devotee ; the saint has then no relation, 
either of advantage or disadvantage, to merit or to sin; for he then 
crosses over all griefs of the heart/’ 

(I quote from the commentary on the Br. Ar. Up. Shnkara’s explan- 
ation of the unusual words nanvdgata and manvdgata : Nanvdgatam na 
mivagatam anamagatmn ammlaMJmm ity etai yunyena sastra-vihitena 
karmand tatJid ydpem mUtdharma-^aUsMMlwi-kriyd-lakshanena | 
N'anvdgata'=zna (not) anvdgata, m^ ammagutaziiasamhaddha^ uncon- 
nected. This condition is unconnected either with merit, ie, action 
enjoined by the ^astra, or with sin, Le. action defined as the neglect 
of what is enjoined, or the doing of what is forbidden.” 

To the same efiect the great sage Mrada is made to speak in the 
Bhagavata Parana, iv. 29, 42 : 

Frajdpati-patih sdksMd lhagamn GirUo Manuk | Balcshddayah 
jadhyahhah naishthikdh Sanahddayak \ Marickir Atry-angirasau Fuhs- 
tyah Pulahah Kratuh [ Bkrigur YaU$hthah ity ete mad-mitdh hrakma- 
vadimh j adydpi Ddehaspatayas tapo~mdyd-Bamad}dl)Mh | pasyanto ^py 
m pasyanti paiyantam Farameharam | sdbda-lraJimani dmkpdre elm- 
raniah urumstare ^ mantra-Iingmr vyavackekhinnam Ikajanto m viduk 
param | yadd yasydnugriJindti hkagmdn dtma-lkdmtak | sa jaJidti maiim 
hJee vede cha parimsktkitdm \ tasmut karmasu^varktskmann ajmndd 
artJia-kdmhu | md Wtka-driBktm kritkdk irotra-sparUshv aiprukta-vm- 
tusku I svadokam na vidm U mi yatra devo Jandrdanah [ dhur dkumra- 
dkiyo vedaih sa-karniakam a4ad-vidah \ dstlrya darlkaih prdg-agraih 
hurtsnyena kshiti-mandalam | staldko vrtkad-vadhdd mam karma ndmuki 
yat param | tat karma Mari-tosham yat $d vidya tmi-matir yayd | 
^'Brahma himself, the divine <jirisa ( Siva), Mann, Daksha and the 
other Prajapatis, Sanaka and other devotees, Marichi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Bhrigu, Ya^ishtha— all these expounders of 
sacred knowledge, and masters of speech, including myself (hTarada) as 

text gives mimvdgatah ptmyena anmmgaiah papena^ And yet tbe commentary 
alludes to the word ananvdgata being m tbe neuter. 
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tlie last, tlioHgli peeing, are yet, :tO'' tHs day, imaHe, by austerity, by 
science, by contemplatioji, to see ParameiYara (tbe supreme G-od), who 
sees all things. ' ‘Wandering in the vast field of tbe verbal brahma (the 
: •Teda), which is' difficult to traverse,- men do not recognise the Supreme, 
while they worship Mm as he is circumscribed by the attributes spech 
fied in the hymns {mantrm). When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban- 
dons all thoughts which are set upon the world and the Teda. Cease, 
therefore, TarMshmat, through ignorance, to look npon works which 
merely seem to promote the chief ^od, as if they truly effected that 
object, (works) which only touch the ear, but do not touch the reality. 
The misty-minded men, who, ignorant of the Teda, declare that works 
are its object, do not know [hisj own world, where the divine Janar- 
dana abides. Tbou who, obstinate man that thou art, strewest the 
whole earth with sacrificial grass, with its ends turned to the east, and 
art proud of thy numerous immolations, — thou knowest not what is the 
highest work of all. That by wMch Hari (Tishnu) is pleased, is work . 
that by which tbe thoughts are fixed on him, is science.’* 

I copy the comment on a part of tMs passage, vm. on verses 45 and 46: 
B’ahda-hrahmani mie wur vutaro yMya wthaU pdra-§unye tamdn 
mrttamdndk mantrdndm Imgair vajra-haBtatvddi‘-guna-yuJcta-viviiJm- 
devatd-hliidhdna-sdinarthjaili pariclichMnyiam eva Indradi-rupam tat-tat- 
Icarmdgraliem lhajantah par am Farmnesvaram m mdiih | Tarhj a7%yalp 
ho ndma | harmady-dgrahaih kifvd parameharam eva hhajed itg ata aha 
yadd yam anugrihndti^^ [ anugrahe hetuh [ dtmani hlimitah aan sa taid 
hhe loka-vyavahdxe md^oha ha/rma-mdrge parinuhtMtam matim tyajaii 1 
Men, conversant with the verbal brahma, the Teda, of which the 
extent is vast, and which, in fact, is boundless, worshipping Para- 
mesvara [the supreme God] under the form of India, etc., circum- 
scribed by the marks , specified in the hymns, i,e, limited to various 
particular energies denominated deities, who are characterised by such 
attributes as ‘ wielder of the thunderbolt,* etc, ; worshipping Him, 
I say, thus, with an addiction to particular rites, mm do not know the 
supreme God. What other [god], then, [is there] ^ He therefore, in 
the words, ^ When he regards any one with favour,* etc., says, let a 
man, abandoning aU addiction to works, etc., worship the supreme God 
alone. The reason for this favour [m supplied in the folowing words] : 
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‘ Sunk in the contemplation of soul, he then relinquishes his regard ^ 
directed to the business of the world and to the Yeda, i.e, to the method 
of works.^ 

The following passage from the Hatha Upanishad (ii, 23) is of a some- 
what similar tendency (p. 107 of Boer’s ed. and p. 106 of Eng. trans.) : 

dtmil pTitvacJianenOf IdhJiyo net medhuyu fjd hodiund sTutefic() \ 
yam evaisha vrinute tena lahliyas tasyauho/ dtMd vrinute tanum evam j 
This Soul is not to be attained by instruction; nor by understanding, 
nor by much scripture. He is attainable by him whom he chooses. The 
Soul chooses that man’s body as his own abode.” 

The scholiast interprets thus the first part of this text : 

Yadyapi durvijiuyo ^yam dtmd iathdpy updyena suvijneyah eva ity 
aha nay am dtmd pramchanem aneha-veia-mikaranena lalhjojneyo ndpi 
medhaya granthdrih-a-dkarand-saMyd m halmnd irutena hevalena | hena 
tarhi lahhyah ity uchjate | 

Although this soul is difficult to know, still it may easily be known 
by the use of proper means. This is what [the author] proceeds to say. 
This soul is not to be attained, known, by instruction, by the acknow- 
ledgement of many Yedas ; nor by understanding, by the power of re- 
collecting the contents of books ; nor by much scripture alone. By 
what, then, is it to be attained? This he declares.” 

It is not necessary to follow the scholiast into the Yedantic explana- 
tion of the rest of the passage.®® 

The preceding passages, emanating from two different classes of 
writers, both distinguished by the spirituality of their aspirations, 
manifest a depreciation, more or less distinct and emphatic, of the 
polytheism of the Yedic hymns, as obstructi?e rather than promotive, 
of divine knowledge, and express disregard, if not contempt, of the 
ceremonies founded on that polytheism, and performed with a Tiew to 
the enjoyments of paradise, 

Sect. Y.— -Division of the Vedas, according to the Vishnu, Vdyu, and 
Bhdgavata Durdnas, and the MaJidllidrata, 

Some of the Puranas, as we have seen above, represent the four 
Y edas as having issued from Brahma’s different mouths. If they had 
See Prof. Mailer’s Anc. Sansk. Lit. 1st ed. p. 320, and p. 109. 
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eacB a separate origin of tkis kind, it'wonld seem tkat tkey must kave 
kad from tke time of tkeir production a distinct existence also. And 
yet, it is elsewkere said' that tkere 'was originally but one Yeda, 'wkick 
® was subsequently diTided into four portions. 

, ^ ,Tkus.tke Yisknu Purina gives tke' following account of tke division 
., of ,, tke 'Yeda, described as having- -been originally but one, into four 
parts, iii. 2, 18 : 

KriU para§i jndmm 1 daitdi sarm-hhl- 

tdndrli 8arm-lhTda-Mte ratah | ehahramrUi-svarupem trHdydm api Ba 
prabhuh | Bmhtdndm nigmhim Icwmn paripdti jagattraijam | Vedani 
ehmh chatur-lJiedani kritxd idhkd-mtair vihhik | karotl hdiuhm Ihfigo 
Vedavydsa-Bvarupa'dJirih j veddfas tu dvdpare vgasga^ etc. 

“ In the Krita age, Yisknu, devoted to tke welfare of all creatures, 
assumes the form of Kapila and others to confer upon them tke highest 
knowledge. In tke Treta age tke Supreme Lord, in tke form of a uni- 
versal potentate, represses tke violence of the wicked, and protects tke 
three worlds. Assuming the form of Y edavyasa, tke all-pervading Being 
repeatedly divides tke single Yeda into four parts, and multiplies it by 
distributing it into hundreds of sakkas. Having thus divided the 
Yedas in the Dvapara age,^' etc.®^ 

Tkis is repeated more at length in tke following section (Yisk. Pur. 
iii. 3, 4ff,) : 

Veda-drumasya Maitreya sdhhd-hJiedaih sahasrasah | na salcyo vistaro 
* mhtum Bmikshepena snmsAva tarn | JDvdpare dvapare Vishmr Vydsa- 
rupz makdmune [ Fedam elcam sa lahudka kurute jagato Utah | mryam 
tejo lalam eJidlpam mamskydndm mehshja mi ] hitdya sarvad)hutdndm 
veda-hhedan haroti sak | yayd sa kurute tanm vedam ekam prithah pra- 
hlmh I VedavydsalMdliund tu sd mnrttir Madhuvidvuhah | . . . . Ashtd- 
vmsati-kritvo mi veddh vyasidh maharshihkih [ Vaivasmie ^ntare tasmin 
dvdpareshu punah punah | 

It is not possible, Maitreya, to describe in detail tke tree of tke 
Yedas with its thousand branches {hakhaB) ; but listen to a summaiy. 
A friend to tke world, Yisknu, in tke form of Yyasa, divides tke single 
Yeda into many parts. He does so for tke good of all creatures, because 
he perceives tke vigour, energy, and strength of men to have become 

39 Compare on this subject portions of tke passage of tke Makabkurata quoted in 
tke First Yolnme of tkis work, pp. 144-'146. ' 
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decreased. Vedavyasa, in vliose person he performs this division, is an 

impersonation of the enemy of Madhtt (Yishnu) Eight-and- 

twenty times in the Dvapara ages of this Yaivasvata Manvantara^* 
have the Yedas been divided by great sages/’ These sages are then ^ 
enumerated, and Krishna Dvaipayana is the twenty-eighth. 

The subject is resumed at the beginning of the next section (Yish. 
Bur. iii. 4, 1 ff,) : 

Adyo v^i{t§ ehaiiiahjpddali sata-sdliasra'-sammitak | Tato iaia-gumh 
kritmo ^yam sarva-'lcamadhuh | Tato Hra mat-suto Vydso hhtdvtm- 
satitume ^ntare j vedum, ehain cJiatmhpadam chiturdha 7)yahliaj(tt prahliuh | 
yathd tu tena mi tyutdh Vedavydsena dhimatd \ Vedas iathd samastais 
tair vyastdh Vydsais tathd mayd j tad anmaka, mddndm sdhhdhheddn 
dvijottama | ehaturyugeshu racMtdn samastesJw mcdhdraya | Krishna- 
dtaipdyamm Vydsam nddhi Kdrdyanam fraljium I ho ^nyo hi hhmi 
Maitreya Mahdlhdrata-hid Ihmet j Tern 'oyastdl^ yathd Veddh mat-pu- 
trem mahdtmand j Dvdpare hy atra Maitreya tad me irim yathdrthatah 1 
Brahmand chodito Vydso veddn nyastum prachakrame j Atha Hshydn sa 
jayrdha ckaturo veda-pdra-gan | Bwveda-irdmkam Failafti jagrdha sa 
mahdmmih | Vaiiarnpdyana-ndmdmm Yajurvedasya chdgrahlt j Jaimi- 
nim Bama-vedasya tathaivatharvaveda-mt | Bumantus tasya Sishyo ^hhud 
Vedavydsasya dhimatah | Romaharshana-ndmdmm mahdhuddhim mahd- 
mumm | Sutam jagrdha Ushyam sa itihdsa-purdnayoh | 

The original Yeda, consisting of four quarters, contained a hundred 
thousand verses. Erom it arose the entire system of sacrihce, tenfold • 
(compared with the present) and yielding all the objects of desire. Sub- 
sequently, in the twenty-eighth manvantara my son, [Parasara is the 
speaker] the mighty Yyaea, divided into four parts the Yeda which 
was one, with four quarters. In the same way as the Yedas were divided 

w For an accoimt of the Manvantaras, see the First Part of this work, pp. 39, 43 E. 

Lassea (lad. Aat. 2nd ed. i. 777, note) remarks: *‘Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed from his name an irregular perfect, viz. mvydsa.*' 
Lassen refers to two passages of the Mahabharata in which the name is explained, 
viz. (i. 2417), Vwyma veddn yasmdt sa tasnidd Tydsahiti smritah | “He is called 
Vyasa because he divided the Yeda.*^ And (i 4236) Yo vyasya mddmk chaturas 
tapasd hhagavdn rishih | lohe vydsatvam dpede hdrshnyat hrishnatvam eva cha | “ The 
divine sage (Krishna Dvaipayana Yyasa) who, through fervid devotion, divided the 
four Yedas, and so obtained in the world the title of Yyasa, and from his blackness, 
the name of Erishna.*' 
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by tbe wise Yyasa, so had they been divided by, all the [preceding] Vy- 
asas, incindiiig myself. And know that the lakha dmsions [formed] by 
him [were the same as those];. formed in all the period.s of four yngas. 
Learn, too, that Krishna BTaipdyana Yyasa was the lord hfarayana ; for 
•who else on earth could have composed the Mahabharata? Hear now 
correctly how the Yedas were divided by Mm, my great son, in this Dva- 
para age. When, commanded by Brahma, Yyasa undertook to divide the 
Yedas, he took four disciples who had read through those books. The 
great muni took Paila as teacher of the Eich, Yaisampayana of the 
Tajush, and Jaimini of the Si-man, while Sumantn, skilled in the 
Atharva-veda, was also his disciple. ' He took, too, as his pupil for the 
Itihasas and Puranas the great and intelligent muni, Siita, called 
Eomaharshana.’’^® 

Vdi/u Fur dm, — In the same way, and partly in the same words, the 
Yayu Purina (section lx.) represents the Yedas to have been divided in 
the Dvapara age. It first describes how this was done by Mann in the 
Sviyambhuva, or first manvantara, and then recounts how Yyasa per- 
formed the same task in the existing seventh, or Yaivasvata manvan- 
tara; and, no doubt, also in the Dvapara age, though this is not 
expressly stated in regard to Yyasa. 

The following is an extract firom this passage (as given in Dr. 
Aufreeht’s Catalogue of the Bodleian Sanskrit MSS. p. 54) : 

jDvdpare tu purdvritte Manok Bvdymnbhuve ^ntare j Mrahmd Manum 
uvdelieiam vedafk vyasya malidmate | Farkrittafh yuyam tdta smlpa- 
rirydh dvijatayah \ samvrittdh yuya-doshem sarvam chaimyutM'kramam | 
hlifrm'hta-mdnaih yuga-vaidd alpa-iuhtafh M dtiiyaU 1 Baia-adhasra-lha- 
gem hy amsuhtam hritad idam | i)lryam tejo lalam chdlpam sarm^ 
chaiva pranasyati | mde mddfy hi hdryydh syur md hhud reda-vindmmm | 
vede ndsam anuprdpte ycsjno ndiaih gamishyati | yajm naBhte d&va-ndsaB 

Mahidhara on the Vajasaneyi Sanhita (Weber’s ed. p. 1) says, in regard to the 
division of the Vedas: Tatradau Bmhma-paramparayd prapiam Vedam Vedmyam 
munda-irntm mmiushym vicUntya tat->hfipayd chaturdhd vymya Rig-yajuh-sama^ 
tharvahhydmi chaturo mddn Faila-’YaUampayana’^Jaimini-Sumanttibhyah hramM 
xipadideia te cha mor^mlhebhyah | Emm paramparayd Bahasra^idkho Vedo JaiaE | 
“ Vedavyasa, having regard to men of dull understanding, in kindness to them, divided 
into fonr parts the Veda which had been originally handed down by tradition from. 
Brahma, and tangbt the four Vedas, called Eioh, Yajush, Saman, and Atharvan, in 
order, to Paila, Yaisampayana, Jaimini, and Sumantn; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand ^akhla was pwduedL^* 
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tatah sarMm prammjati | Adyo vedai eifmtush-pddo iata-sdhmra^sammi- 

i Fnnar dasa-gumh hritsno ynjuto mi sarvarlidma-dhiik | Emm ithias 
tatJwtij vMtd Mmiur loka-Mte ratah j vedam ekam cliatush-pddam eJiakir- 
dha ryalliajat prdbhih | BraJimano mchandt tdta lokdndni liita-kdmyaijd | ‘ 
tad aliam varttarndnena ymhmdkam mda-kalpanam ! manvantarena m~ 
Icshjdmi vyatitdndm prakalpamm | praiyahshena parokshayn mi tad niho-- 
dhata mttamdh | Asmin yuge krito Vydsah Pdrdsaryah parantapah j 
^^Bi'aipuyamh^^ iti khydto Yulmor amiak prakirttUah 1 BraJimand chodt- 
tah BO hmin mlam vyastum prachakrame \ Atha hshydn sa jagrdha elm- 
turo veda-kdrandt | Jaiminm cha Sumantum cha Ymiampdymam eva 
dm I Pailain iesMm diaturthim tupanclmmam Lomakarsliamm | 

the former Dvapara of the STiyamhhuva manvantara, Brahma 
said to Manu, ^ Brnde the Teda, o sage. The age is changed ; through 
its baneful influence the Brahmans have become feeble, and from the same 
cause the measure of everything has gradually declined, so that little is 
seen remaining- A part (of the Veda) consisting of only these ten thousand 
(verses) is now left to us from the Krita age ; vigour, fire, and energy 
are diminished ; and everything is on the road to destruction. A plurality 
of Vedas must be made out of the one Veda, lest the Veda be destroyed. 
The destruction of the Veda would involve the destruction of sacrifice ; 
that again would occasion the annihilation of the gods, and then every- 
thing would go to ruin. The primeval Veda consisted of four quarters 
and extended to one hundred thousand verses, while sacrifice was ten- 
fold, and yielded every object of desire.’ Being thus addressed, Manu, 
the lord, devoted to the good of the world, replied, ^ Be it so,’ and in 
conformity with the command of Brahma, divided the one Veda, which 
consisted of four quarters, into four parts.^ I shall, therefore, narrate 
to you the division of the Veda in the existing manvantara ; from which 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaraa. 
In this Tuga, the victorious son of Para^ara, who is called Dvaipayana, 
and is celebrated as a portion of Vishnu, has been made the Vyasa. In 
this Tuga, he, being commanded by Brahma, began to divide the Vedas. 
Por this purpose he took four pupils, Jaimini, Sumantu, Vaisampayana, 

The Maliiihharata, S'iintip. verse 13,678, says the Vedas were divided in the 
Svayamhhtiva manvantara by Apantaratamas, son of Sarasvati (Tma bhinnds iadd 
vedd manoh svayambhuvo ^ntare). 
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and Paila, and, as a fif&, LomaEarsEana’* ' [for tEe Pnranas and Iti- 
Easas, etc.] 

Bhdgavata Purdm.—liM in its tEird book, wEere tEe different man- 
Yantaras are described, tEat tEe YisEnu Purina gives an account of tEe 
division of tEe Yedas. In tEe book of tEe BEagavata Purina wEere 
the manvantaras are enumerated, tEere is no corresponding allusion to 
the division of tEe Yedas ; but a passage to tEe same effect occurs in 
the fourtE section of tEe first book, verses W ff. ;r 

Bvdpare samanuprdpte triUya-guga-^pargage [ jutah Pm^dhrai yogi 
Vdsavydm kalayd HareTi j 15. MidcMt Barmvatydh upmprUyajalam 
kicJii i viviHah elioh d&inah uiiU ravi^fnandaU ] 16. Pardm-m-jnah m 
risMh MlendtyaUa^Taylihafid. j yuga-dharma-vyaUharam prdptam IJmin 
ytige yuge | 17. Bkmtihdndm eJia hhdvdndm micti-hrdsam elia taUkri- 
iam I asraddhadhanau nmatvdn durmedhan hrmitdymhah j 18. Bur- 
lhagdms jandfi vilcshya mmiir divyem chahhmhd ] sarva-mrnukamdndm 
yad d^dhyau Mtam amoghordrih i 19. Chdturhotrmn karma suddhani pra- 
jdndm mkshya vaidiham | ^yaiadhad yajna-smtatym mdam eham clmtur- 
vidham | 20. Rig-yajuh-^umdtMrmkhydh uiM elmtvdra uddJiritdh | 
iUMaa-purdnafri cha panchamo mda uchyate | 21. Tattrarg-veda-dharah 
Pailah sdmago Jdmmi^ kamk | Vatiampayam evailco ntshmtc yajusMm 
uta I 22. Atliarvdngirasdm usU Sumantur darmomumk] itihdsa-purdnd- 
ndmpitd me Bomaharshanah } 23. Teeteruhayo vedamarayk atam mjaaymn, 
anekadJid j sishjaih prasishyaia tach-chhishyair redus te adhhim ^hliavan | 
24. Te eva veddh diirmedhair dharyante puruahair yatJid ] evaiii chaMra 
hJiagavdn Vydaah kripam - vatsalah j 25. Siri - sudra - dvijalandhundifi 
trayi na sruU-gochamd [ karma-sreyasi mudhdndm ireyah em hliaved iha ] 
iti BMraiam dkliydnam kripayd muninU kritam | 

14. ^^WEen tEe Dvapara age Ead arrived, during the revolution of 
tEat third ynga, the Togin (Yyasa) was born, a portion of Hari, as the 
son of Parassara and Yasavya. 15. As on one occasion be was sitting 
solitary at sunrise, after touching the pure waters of tEe Sarasvati, (16) 
this risEi, who knew the past and the future, perceiving, with the eye 
of divine intelligence, that disorder Ead in each yoga been introduced 
into the duties proper to each, tbrough the action of time, whose march 
is imperceptible, (17) that the strength of beings formed of the elements 
Ead in consequence declined, that men were destitute of faith, vigour, 
and intelligence, that their lives were shortened, (18) and that they 
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were miseraMe, — ^reflected -with marring insight on tlio means of hene- 
fitting the several castes and orders. 19. Discerning that the pureYedic 
ceremonies ought to he peifomed for men by the agency of four classes 
of priests, he divided the one Yeda into four parts, with a view to the 
performance of sacrifice. 20. Four Yedas, called the Eich, Tajiish, 
Saman, and Atharvan, were drawn forth from it ; while the Itihasas 
and Puranas are called the fifth Yeda. 21. Of these the Eich was held 
by Paila, the sage Jaimin# chanted the Saman, Yaisampayana alone 
was versed in the Tajush, (22) the dreadful muni Sumantu in the 
verses of Atharvan and Angiras, and my father Eomaharshana in the 
Itihasas and Puranas. 23. Each of these rishis arranged his own Yeda 
in many ways ; and by the successive generations of their disciples 
the Yedas were separated into bmnehes {sakhds). 24. The venerable 
Yyisa, kind to the wretched, acted thus in order that the Yedas might 
be recoEected by men of enfeebled understanding. 25. And as women, 
S'udras, and the inferior members of the twice-born classes were un- 
fitted for hearing the Yeda, and were infatuated in desiring the bless- 
ings arising from ceremonies, the muni, with a view to their felicity, 
in his kindness composed the narrative called the Mahabharata.’^ 

But notwithstanding the magnitude of the great legendary and theo- 
logical repertory which he had thus compiled, Yyasa, we are told, was 
dissatisfied with his own contributions to sacred science until he had 
produced the Bhagavata Purana consecrated to the glory of Bhagavat 
(Krishna).^^ The completion of this design is thus narrated, Bhag, 
Pur. i. 7, 6 ; 

AnmriJwpaimnam mksMd IMkii-yoga/m Adkohshaje | lolcasyajdnato 
vidvams elmkre Bdtvata - samMtdm ] 7. Yasydm mi sruyamdndydm 
Krulme parama-puruBhe j Ihaktir ud^atyate pumsah ioha-moJia-lhayd- 
pahd I 8. samliitdm Bhdyamtllh Icritva ^nukramya chdtmajam j 
Bhikam adliydpa^mdsa mmUi-nirafam mmih | 

Knowing that devotion to Adhokshaja (Krishna) was the evident 
means of putting an end to the folly of the world, which was ignorant 
of this, he composed the Satvata-Sahhita (the Bhagavata). 7. When a 
man listens to this work, devotion to Krishna, the supreme Purusha, 
arises in his mind, and frees him from grief, delusion, and fear. Having 


^ See Wilson’s Yislinu Parana, Preface, p. xlvi. 
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completed and, arraDged, tHs SanMta, tiie muni taugM it to ills son 
S'nka, wlio was indisposed to tlie pursuit of secular objects.^^ 

Towards the close of this Purana also, in tbe sixtb section of the 
|;welftb book (verses 37 ff.), there is to be found what Professor 'Wilson 
(Yisb. Pur. Pref,) caEs rather awkwardly introduced description of 
the arrangement of the Yedas and Puranas by Tyasa.*’ 

The passage (as given in the Bombay lithographed edition) is as 
follows: 

8uta mdcha j samahitu§mmo Irahman JBrahmamh parameshthmah i 
hrid-ahaiad ahhud nado vritii-rodMi mhhdvi/ate | yad-upd&amyd Irak- 
marb yogino malam dtmanah \ drmya-hriyd-kurakdkhjam dkutm ycmty 
apanurhkavam ] Tato ^hkut trivrid oikkdro yo ^vyaUa-prahhamh svardt | 
yat ial Ungam Bhagavato Brahmanah paramdtmanah | srinoti yah imam 
sphotam mpta-irotre elm iunya-drih [ yena vdg mjajyaU yasya mjaktir 
uhdse dtmanah | madhdmm Irahmamh mkhhad vdehahah parmndtmanah j 
sa-sarva-mantropanuhad-veda-vijam smdtanam [ tasya liy dBam trayo 
varndh a-karddyah Bhngudvaha | dhdryanU yais trayo hhdvdh gundh 
ndmurtha-vrittayah | tato ^hhara-Bomamndyam asrijad lhagavdn ajah j 
Antassthoshmdhsvara-Bpm'ia-hraBva-dirgUddi-lahshanam j tendsau chaturo 
veddm ehaturhhir vaiamir mhhulf, | Bo-vydhritihdn somhdrdmk chdtw- 
hotra-vivalcshayd | puirdn adhyapayat tdm tu hrahmarshvn hfahma- 
komddn | te tu dharmopadeshtdrah sva-pufrehhyah samudiSan 1 te par am- 
par ay d prdptds tat-tach-chhishyair dhrita-vraiaih | cliaturyugeshv atha 
vyastdh dvaparadau maharshilhih j kshindyushah kshmd-sattvdn dur- 
medhdn vihhya hdlatah [ veddn hrahmarsliayo ryasyan hridisihdeh- 
yuta-noditah | Asminn apy antare Irahman lhagavdn loha-hhdmnah | 
hrahmekddyair lohapdlair ydehito dhmma-guptage 1 Bard^a/rdt 8aty mat- 
yam afhsdmsa-halayd vilhuh | mattrm mahdlhdga mdafh chahre chatur- 
ridham | rig-atharva-yajuh-sdmndm rdiin uMhritya mrgasah | ehatasrak 
eamhitds ehaJere mantrair manigandh iva [ tdsdm sa ehaturah sishydm 
updhuya mahdmatih ] Mkaikdih Bafkhitdm Irahman ekaihasmai dadau 
vilhui I Faildya saThhitdm ddydm halwykhdkhydm mdcha ha | Vaisam- 
pdyana-sanjmya mgaddkhyam yajw-ganam J sdmndm Jaiminaye pruha 
tathd chhandoga-samhitdm j Atharvd^iraMih ndma sva-MsMya 
mant(me 1 

Suta speaks : 'Prom the aether of the supreme Brahma’s heart, 
when he was plunged in meditation, there issued a sound, which is 
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perceived [by tbe devontj when they close their organs of sense. By 
adoring this sound, devotees destroy the sonFs threefold taint, extrinsic, 
inherent, and superhuman/® and become exempt from fntui'e birth, 
Erom this sound sprang the composed of three elements, self~ 

resplendent, of imperceptible origin, that which is the emblem of the di- 
vine Brahma, the supreme spirit. He it is who hears this sound {sphota)^ 
when the ears are insensible and the vision inactive,— (this sphta ot om- 
Mra) through which speech is revealed, and which is manifested in the 
mther, from the SouL^® This [omhara^ is the sensible exponent of Brahma, 
the self-sustained, the supreme spirit; and it is the eternal seed of the Ye- 
das, including all the Mantras and Upanishads. In this [oihMrd] there 
were, o descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, the [three] <|ualitie8, the [three] names, the [three] 
significations, the [three] states*^ are maintained. From these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as inner (y, r, i, «?), mhms 
(i, shj 8j h\ vowels, long and short, and consonants. With this [al- 
phabet] the omnipresent Being, desiring to reveal the functions of the 
four classes of priests, [created] from his four mouths the four Yedas 
with the three sacred syllables {vydhriUs) and the omlcdra,^^ These he 
taught to his sons, the brahtaarshis, skilled in sacred lore ; and these 
teachers of duty, in turn declared them to their sons. The Yedas were 
thus received by each succeeding generation of devout pupils from their 

BrmyC'-'knyd-Tcdr&Tca^ vrhich the schoHast interprets as answering to adhih'kuta^ 
aihyatma^ and adhidaiva. See the explanation of these terms in Wilson’s Sankhja- 
kirikt, pp» 2 and 9. 

I quote the scholiast’s explanation of this obscure verse: Ko^smi paramdtmd 
iam aha * srinoiP Hi | imam sphatam avyaMam omkaram | nanu jlvah evo tarn 
srtnoiu | m ity dh& | supta-srotre Jsarna-pidfmmdim avrittihe *pi srotre sati \jwas 
in haramdinatmd na tadd srota j tad-upalahdhis tu tmya paramdtma-dvdrihd eva iti 
Mamh | Ih-arm tu mivam | yaiah sunya-drik dunye '*pi indriya-varge drik jndnam 
ymya | iaihd hi supto yada sahdmTi irutm prahuddhyate na tadd jlvaJi srotd linen- 
driyati'dt | aU yas tadd sabdmi drutm jzvam prahodkayati sa yatha paramdima eva 
Udvat I ho ’sdv omhdras tarn viUnashii sdrdkena yma vdg brihatl vyajyate yasya cha 
hridaydkdie aimamh sakdidd vyaktir ahkivyaktify. The word sphota^lH be explained 
below, in a future section. 

These the scholiast explains thus ; Gumh mitvadayah | ndmdni rig-yajuli-sd- 
nmni j arthdh hhur-hhuvah-svar-lohdh | vf ittaya jdgrad-ddydh | 

If I have translated this correctly, the mhdra m both the source of the alphabet, 
and the alphabet of the omhdra I 
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^ predecessors, and' in eaoli of the systems of four yugas were diyided by 
great sages at tbe beginning of , the Bvapara/® TLe BrabmarsMs, im- 
: peHed by Achyuta, who resided in -their hearts,, divided the Yedas, be- 
cause they perceived that men had declined in age, in power, and in under- 
standing. In this man^^ also,®^ the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, Isa (S-iva), and 
the other guardians of the world, to maintain righteousness, became par- 
tially incarnate as the son of Parasara and Satyavatl, and divided the 
Yeda into four parts. Selecting aggregates of Bich, Atharvan, Yajush, 
and Saman verses, and arranging them in sections {mrgus\ he formed 
four mnhitdB (collections) of the hymns, as gems [of the same description 
are gathered together in separate heaps]. Having summoned four dis- 
ciples, the wise lord gave to each of them one of these sanhitas. To 
PaBa he declared the first sanhita, called that of the Bahvrichas; to 
Yaisampayana the assemblage of Yayush verses, called Nigada; to 
Jaimini the Chhandoga collection of Saman verses : and to his pupil, 
Sumantu, the AtharvangirasL’^ 

The Bhagavata Purana, however, is not consistent in the account 
which it gives of the division of the Yedas. In a passage already 
g[Uoted in the First Yolnme of this work, p. 158 , it speaks of that division 
as having been the work of the monarch Pururavas, and as having 
taken place in the beginning of the Treta age. From the importance 
of this text I will extract it here again at greater length. 

The celestial nymph Urvasi, the Purana tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. She there 

JDvaparMau can only mean the “beginning of the Dvapara ; but the scholiast 
undertakes by the following process of reasoning to show that it means the end of that 
yuga : Dmxmradau dmparam ddir yasya iad~ardyd)ma’’laks}t>amsya Jcalmya | tamnin 
dvdpardnte ‘veda - vibhdga- prasiddheh S'antanU’-sama-kala •‘Vydsavatam’-prifsiddhei 
dm I ^ya&id, mbhaktdfi | “Dvaparadau means the period of which the drapara was 
the beginning, i.e. the time distinguished as the concluding portion of that yuga j 
since it is notorious that the Vedas were divided at the end of the Dvapara, and that 
the incarnation of Vyasa was contemporaneous with S'antanu. Vyastdk-mbhakidh^ 
divided.” 

From this it appears that hitherto the account had not referred to the present 
manvantara. The scholiast remarks : JEvam sdmanyato veda-vibhaya-kramam tiMvd 
vaivasvata-'manvantare 'visesliaio nirupayitum aha | “ Having thus [in the preceding 
verses] generally described the manner in whicl) the Vedas are divided, [the author] 
now states [as follows], with the view of determining particularly [what iras done] in 
the Yaivasvata manvantara.” ■ 
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fell in loTe -witli King PururaFas, tE© report of wEose maDly beauty ^ 
bad toBcbed her heart, even before she bad been banished from para- 
dise* After spending many bappy days in the society of ber lover, sbe 
forsook bim in consequence of bis having infringed one of tbe conditions 
of tbeir eobabitation, and Pururavas was in consequence rendered very 
miserable. He at length, however, obtained a renewal of tbeir inter- 
course, and sbe finally recommended bim to worship tbe Gandbarvas, 
who would then re-unite bim with ber indissolubly. 

Tbe Purana then proceeds (ix. 14, 43 ff.) : 

Tmy<Xi samtuvatas tusJitdh agnuthdltm daiur nripa j Urmsim manya- 
mams tdm so ’ludhyata char an ^me \ StMlim mjasya vane gatvd grihdn 
adhydyato nisi | Tretdyam sam^mriUdyam mamsi trayy avarttata | 
Sthdh-sthumtn gate Hvatthan iami’^garhhayn vilakshya sah | Tena dve 
mranl hritm Vrvakl-loka-lcdmyayd \ Urmiim mantrato dhydyann adhard- 
ranim uttardm | Atmdnam uhhayor madh/ye yat tat ^rajananam prallmh | 
Tasya nirrmtl^ndj jdto jdtaveddh vihhdvasuk ( Trayy d chavidyaya rdjnd 
putraive kalpiim trwrit ( Tmdyajata yajnesam hhagavantam adhoksha- 
jam I Urvaii-loham amichhan sarva-devamayam Harm | Ekah eva purd 
vedah pranamh sarva-vdTmayah | Bevo ndrdyano ndnyali eko ^gnir varnali 
eva cJia | Fururavasa evdsU trayl tretd-mukhe nripa | Agnind prajayd 
rdjd hham gdndharvam eyivdn j 

The Gandbarvas, gratified by bis praises, gave Mm a platter con- 
taining fire. This be [at first] supposed to be XJrvasI, but became 
aware [of bis mistake], as be wandered in tbe wood. Having placed 
tbe platter in tbe forest, Pururavas went borne ; and as be was medi- 
tating in tbe nigbt, after tbe Treta age bad commenced, tbe triple Teda 
appeared before bis mind/^ lieturning to tbe spot where be bad placed 
tbe platter, be beheld an asvattha tree springing out of a smni tree, and 
formed from it two pieces of wood. Longing to attain tbe world where 
TJrvasI dwelt, be imagined to himself, according to tbe sacred text, 
HivasI as tbe lower and himself as the upper piece of wood, and tbe place 
of generation as situated between tbe two.^^ Agni was produced from its 

Kanna-hodhakam mda>>trayam pradwabhut | The three Yedas, expounders of 
rites, were manifested to him,” as the scholiast explains.” 

Allusion is here made to a part of the ceremonial for hindling a particular sacri- 
ficial fire; one of the formulas employed at which, as given in the Vuj. Sanhita, 5, 2, 
is, ‘‘thou art Urvasi” {Urm&y asi), and another, “thou art Pururavas” {Fururamh 
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^ friction, and, according to tlie threefold 'science [Teda], was 
' triple form, adopted by the king as his son. ‘With this fire, seeking to 
attain the heaven of ‘Urvasi, he worshipped the divine Hari, the lord of 
iacrifiee, Adhokshaja, formed of the substance of all the gods. There 
was formerly but one Yeda, the sacred monosyllable oni, the essence of 
all speech ; one god, IHarayana ; one Agni, and [one] caste. From 
Fururavas came the triple Yeda in the beginning of the Treta age. 
Through Agni, his son, the king attained the heaven of the Gan- 
dharvas.^^ 

On the close of this passage the commentator remarks : 

Ifanv ana&ir veda-traija-loiMto hrahmandiindm Inclrad^-anekchdem- 
yajanena marga-^rd^pti-hetuTi, Icarma-mdrgali hatham mdir zm varnyate [ 
Tatrdka eha iU dmh%ydm | ^wrd hrita-yuge mrm-mnmayah 
mrpdsdm vdeMfJi nja-hhutah prami^ah eka em ved(th \ Bevai elm JS^dm- 
yanah elca em ] Agnii cha eha em Imkikah ] Yarmi eha eica em hafmo 
ndma\ Yeda4rayl tu Pururmasah sakasad amt . . . » Ayam hhmah\ 
krita-yuge saUm-pradhdndh prdyai&h Barm ^pi dhydna-nuhtlidh | f ogali^ 
pradhane tu Tretd-yuge mdddi^mhhagena karma^mdrgah prahato hdhhuta 
ity arthah j 

“ How is it that the eternal method of works, which is pointed ont 
by the three Yedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken of 
[in the preceding verses] as if it had a beginning in time ? He [the 
author of the Parana] answers this in these two verses. Formerly, Le- in 
the Xrita age, there was only one Yeda, the sacred monosyllable om, the 
essence of all words, i.e. that which is the seed of all words ; and there 
was only one god, Hainyana ; only one fire, that for common uses ; and 

as»), the former denoting the lower {adhardrant)^ and the latter the upper, piece of 
wood (uUardrani)^ by the friction of which the fire was to be produced. See "Weber’s 
Indxsche Studien, i. 197, and note; Roth’s Illustrations of the Hirutta, p. 154; 
the S'atapatha Brahmana, iii 4, 1, 22, and Katyayana’s Srauta Sutras, y. 1, 28 ff. 
The commentator on the Yajanasaneyi Sanhita explains the formula TJrvm^ an thus : 
YaiJm Unm-dJ Pururavo-nripasya bhogdya odhaBtdt Mte iadmt tvam adho 
*si I As Urvasi lies under King Pururavas for sexual connection, so thou art placed 
underneath.” 

This story is also told in a prose passage in the Yish. Pur. iv. 6. It is there 
stated that Pururavas divided fire, which was originally one, in a threefold manner 
{Bho ^gnir dddo abhavad Ailena tu atra manwntare traiid pramrttitTi). Ko mention, 
however, is there made of hia having divMei 'the Yedas, or partitioned tociity into 
castes. 
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only one caste, tlie Hansa. Bnt tlie triple Teda came from Pururavas. ^ 
* . r . The meaning is this : in the Krita age the quality of goodness 
predominated in men, who were almost all absorbed in meditation. Bnt 
in the Treta age, when passion {rajas) prevailed, the method of works 
was manifested by the division of the Yedas.” ^ 

This last quoted passage of the Bhagavata gives, as I have intimated, 
a different account of the division of the Tedas from that contained in 
the other two texts previously adduced from the same work, and in the 
citations from the Vishnu and Yayu Pnranas. The one set of passages 
speak of the Yeda as having been divided by Yyasa into four parts in the 
Dvapara agej while the text last cited speaks of the triple Yeda as having 
originated with Pururavas in the Treta age ; and evidently belonged to 
a different tradition from the former three. The legend which speaks 
of three Yedas may possibly have a somewhat more ancient source than 
that which speaks of four, as it was not till a later date that the Atharva 
asserted its right to be ranked with the three others as a fourth Yeda. 
The former tradition, however, would appear to have had its origin 
partly in etjunological considerations. The word Treta, though designat- 
ing the second Yuga, means a triad, and seems to have been suggested 
to the writer’s mind by the triple ire mentioned in the legend. 

MaMlharata . — The following passage from the Mahabharata, S'anti- 
parvan (verses 13,088 ff.), agrees partially in tenor with the last 
passage from the Bhagavata, but is silent regarding Pururavas : ' 

Maiih krita-yugam numa Mhh Sresjifhah pravarttitak ] Ahmsydh 
yajna-pasavo yuge hmin na tad anyatJid \ Chattishpdt sakalo dharmo Iha- 
vuhjaty air a rai surah | Tatas Tretd-yugam ndma trayl yatt'a IJiavish- 
yati I Prokshitdh yajm-pahvo hadham prdpsyanti mi makhe | Yatra 

Tliis legend is borrowed from the S'atapatba Brabmana, si. 5, 1, Iff, (pp. 855- 
858 Weber’s ed.), where the motive for its introduction is to describe the process by 
which hre was generated by Pururavas in obedience to the command of the Gan- 
dharvas, as the means of his admission into their paradise. See Professor Miiller’s 
translation of this story in the Oxford Essays for 1856, pp. 62, 63, or the reprint in 
his Chips from a German ’Workshop ; and the First Yolurae of this work, p. 226, 
The legend is founded on the 95th hymn of the tenth hook of the E.ig-veda. 

Mann (i. 85, 86) differs from this passage of the Mahabharata in making the 
Dvapara the age of sacrifice : Anye kritayuge dharmds Tretayam Pvapare pare | Anye 
Imliyuge nfJndm yuga-hrcwanurupata]k\ Tapah param Kritayiige Tretayam jndnam 
iwhyate | 3vupare yojnam evahur ddnam ekam Jcalau yuge | ‘‘ Different duties are 
practised hy men in the Hrita age, and differ^t duties in the Treta, Dvapara, and 
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chaturtho mi na hhavUhyati \ ^Tato vm ivaparaifi ndma 

* '^iilh'ah Icdlo hkavishyaU | 

TMs present Krita age is tlie best of all tbe yagas ; in it it will be 
^inlawfiii to slay any animals for sacrifice ; in this age righteousness shall 
consist of all its four portions and be entire. Then shall follow the 
Treta age, in which the triple Teda shall come into existence, and 
animals fit for sacrifice shall be slaughtered as oblations. In that age 
the fourth part of righteousness shall be wanting. shall succeed 

the Dvapara, a mixed period.” 

The M. Bh. (S'antip. 13,475) relates that two Asui’as, who beheld 
Brahma creating the Yedas, suddenly snatched them up and ran off. 
Srahma laments their loss,. exclaiming; 

Vedo me parammJi chahkur vedo me paramam lalam | . . . . Vedan 
rite M Mm Icurydm lohmmi sruhtim uttmidm | 

6i Yeda is my principal eye ; the Yeda is my principal strength. 
• . . . Yliat shall I do without the Yedas, the most excellent creation 
in the universe?” They were, however, recovered and restored to 
Brahma (verses 13,506 ff.). 

Vishnu Furdm.— The following verse, Yish. Pur. iii. 2, 12, refers to 
the periodical disappearance of the Yedas : 

Chattiryugdnte vedmidm jay ate hali-viplavah | pravaritayanii tun etya 
hhim saptarsha^jo divah \ 

“ At the end of the four ages {yagas) the disappearance of the Yedas, 
incident to the Kali, takes place. The seven lishis come from heaven 
to earth, and again give them currency.” (Compare AI. Bh. Santip. 
verse 7660, which will he quoted further on.) 


Sect. YI. — Aceounts in the Vishnu and Vdyu Purdnas of the schisms 
r leticeen the adherents of the Yajur-veduy Vaisampdyana and Ydjyia'- 
valkya ; hostility of the Adharmnas towards the other Vedas ; and of 
the Chhandogas towards the Mig-veda. 

The Yishnu Purana, iii, 5, 2ff., gives the following legend regarding 

Kali ages, in proportion to the decline in those yngas, Bevotion is said to be supreme 
in tbe Kiita, knowledge in the Treta, sacrifice in the Bvapara, and liberality alone in 
the Kali.” See also Mahabharata, S'antiparvan, verse 8505, which agrees with Manti. 
See also the First Yolume of this workj S9 f. 
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the way in whicE the Yajtir-veda came to he diyided into two schools, 
the Mack and the white : 

Ydjnavalkym tu tasydlMd Bruhnardta-Buto ivija | S’ishyah parama- 
ihdrma-jno gurnri'ritti-parah said | yo ^dya mahdmerum samdjer 

ndgamuhyaU | Tasya mi sapta-rdtram tu Irahma-hatyd lliavishyati | 
Punmn eva muni-ganaih samayo^hhilt Icrito dvtj a \ VmBampdyam ehm 
tu tarn ^yatihrdntavdms tadd j B'vahnyam Idlaka^ so Him paid' sprish-^.. 
tarn aghdtayat | B'uhydn alia sa ** hhoh Ushydfy hrahma-hatydpaha’di wa-- 
tam ] Cliaradhvam maUkrite sarve na mchdryyam idam tathd j AtMha 
Ydj7iamlhym tarn “ him elhir Ihagman dvijaih | KMitair alpatejolMr cha- 
rishye Hiam idafh vratam ’’ [ Tatah hruddho guruh pralia Ydjnavalhjarr^ 
maMmatih j ^^MucJiyatdm yat tvayd ^dhltam matto nprdvamanyaha [Niste- 
jmo mdasy etdn yas tmm hrdhmma-pmgavdn | Tern iiahyem ndrtho HU 
mamdjnd-hhanga-Mrind | Ydjmmlhym taidhpraJm IJiaktau tat te mayo- 
ditam | Mamdpy alam tvayd ^dhiia^ gad may d tad idam dvija | Ity uUvd 
rudhirdktdni sarupdni yajurnsM sah | Chhardayitvg dadau tasmai yayau 
cha sveehhayd mmih> | yajdmhy atksvisrisJitdni Ydjnavalhyena mi dvija [ 
Jagrihm tittirlhhutvd Taittiriyds tu te tatah | Brahma-hatyd-vratam 
ehirmrn gurund eJioditais tu yaih | Charahddhvaryavas te tu charanad 
munisattamdh j Ydjnavalhyo Hha Maitreya prdndydma-pardyanah | tusk- 
tarn prayatah suryam yajumshy ahhilasham tatah | . . . . Ity evam- 
ddihhis tena stuyamanah stavaih rmih | vdji-rupa-dha/rah prdJm ^^vriya- 
tdm^^ iti vdmhhitam^^ | Ydjnamlhyas tadd prdha pranipaiya diva- 
karam ] yajumhi tdni me dehi ydni santi na me gurau j BJvam uhto da- 
dau tasmai yajumhi hhagavdn ravih \ ayutaydma-sanjndni ydni vettim 
tad-guruh j Yajumhi yair adhttani tdni viprair dvijottama | vdjinas te 
samdkhydtuh suryo Hvah so Hhavad yatah | 

'^TajnaYalkya, son of Erahmarata, was his [Yaisampayana’s] dis- 
ciple, eminently versed in duty, and always attentive to his teacher. An 
agreement had formerly been made by the Munis that any one of their 
number who should fail to attend at an assembly on Mount Meru on 
a certain day should incur the guilt of Erahmanicide during a period 
of seven nights. Yaisampayana was the only person who infringed 
this agreement, and he in consequence occasioned the death of his 
sister’s child by touching it with his foot. He then desired all his 
disciples to perform on his behalf an expiation which should take away 
Ms guilt, and forbade any hesitation. Yajnavalkya then said to him, 
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' leverend sir, wliat is tli,e laeeessitj for these faint and feeble Brab- 
rnins? I will perform the expiation/ 'The wise teacher, incensed, 
replied to Yajnavalkya, ‘Bontemner of Brahmans, give up all that thou 
• hast learnt from me; I have no need of a disobedient disciple, who, 
like thee, stigmatizes these eminent Brahmans as feeble/ Yajnavalkya 
rejoined, * It was from devotion [to thee] that I said what I did ; but 
I, too, have done with thee ; here is ail that I have learnt from thee/ 
Having spoken, he vomited forth the identical Yajnsh texts tainted 
with Mood, and giving them to Ms master, he departed at his will. 
[The other pnpils] having then become transformed into partridges 
picked up the Yajnsh texts, wMch were given up by Yajna- 
valkya, and were thence called Taittirlyas. And those w’ho by their 
teacher’s command had performed the expiation for Brahmanicide, 
were from this performance {cMram) called Charakadhvaryus. Yajna- 
valkya then, who was habituated to the exercise of suppressing his 
breath, devoutly hymned the sun, desiring to obtain Yajnsh texts «... 
[I pass over the hymn.] Thus celebrated with these and other praises, 
the sun assumed the form of a horse, and said, ‘Ask whatever boon 
thou desirest/ Yajnavalkya then, bowing down before the lord of 
day, replied, ‘ Give me such Yajnsh texts as my teacher does not pos- 
sess/ Thus supplicated, the sun gave him the Yajnsh texts called 
Ayatayama, which were not known to Ms master. Those by whom 
these texts were studied were called Yajins, because the sun (when he 
gave them) assumed the shape of a horse 

I quote also the parallel text from the Yayu Purana, as it exhibits 
some slight variations from the preceding (Aufr. Gat. p. 55) : 

Kdnjam asid ruMndm cha hincUi hrahmana-saitamdh j Meru-prish- 
tham samusudya tais tadd “ hiv ” iti mantritam j Yo m Hra sapta- 
rdtrem nagachhed dvija-sattmid^ \ sa hirydd hraJma-ladJiydm vai 
samayo nah prakirUitah ] Tatm U m-gandh Vmsampdyam-varjt- 
tdh I Frayayuh saptardtrem yatra Bandhth ’krito ^hhavat j BrdhmmCi- 
narh tu mchandd Irahma'-ladhyam chahdra Bah j B'ultydn aiJm samdnlya 
Ba Vaiiampdyam '^Iravii | Brahma-ladhyam cJiaraihmu mi mat-hrite 
dvijah-saUamdh | sarve yUyam samdgamya Iruta me tad-hitam vaehah ’’ | 
Ydjmvalhjak iivdeha [ Aham eva charishyami tishthantu mumym U ime | 
Idlam choUMpayuhydmi tapmd Bvena Ihdntah ] Evam uMm tat&k krud- 
dho Tdjnavalkyam athdlrmU j mdeha tmyd dhUm% aarvmt praty- 
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arpayasva 1 Evum uhtah sarupdni yajuikshi pradadmi guroh j n^- 
dhirem tathd ^Ictdni chharditvd hrahma-^iitmiah j Tatah m dhymiam, 
dstMya miry am aradhayad dvijah j surya Iralima yad uchcJiJitnnam 
hham gatvd pratitkhthatV^ | Tato ydni gatany urddham yajUmsJiyr 
aditya-manddam | Tani tasmai dadau tmhtah suryo mi Brdlmardtaye | 
Aka-rupas clia marttando Yajmvadkydya dMmate | Yajmishy adMy ate 
■yani hrdjimanah yem hnaehit {ymi IdnicUtT) j dm-rupdm (-rdpem ?) 
dattani tatas te Yujim ^lliavan ^ | Irakma-hatyd tu yais chirnd eharandt 
cJmraMh Bmritdh | Vaisampdyma-sishyds te charaMh samuddJiritdh | 

The risMs having a certain occasion, met on the summit of Mount 
Meru, when, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of brahmanieide. They all in 
consequence resorted to the appointed place for seven nights along with 
their attendants. Yai^ampay ana alone was absent, and he, according to 
the word of the Brahmans, committed brahmanieide. He then as- 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his offence, and to meet and tell him what was salutary 
for the purpose. Yajnavalkya then said, myself will perform the 
penance; let all these munis refrain: inspired by my own austere- 
fervour I shall raise up the boy (whom thou hast slain).’ Incensed at 
this speech of Yajnavalkya [Yaisampayana] said to him, ‘Eestore aU 
that thou hast learned (from me).’ Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Yajush texts stained 
with blood, and delivered them to his teacher. Plunged in meditation, 
the Brahman (Yajnavalkya) then adored the sun, saying, ^ Sun, every 
sacred text which disappears [from the earth] goes to the sky, and 
there abides.’ The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajnavalkya, son of Brahmarata, all the Yajush 
texts which had ascended to the solar region. As all the Yajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence became Yajins. And the disciples of Yaisam- 
payana, by whom the expiatory rite was accomplished, were called 
from its accomplishment 

ss I am indebted to Br. Hall for communicating to me the various readings of this 
verse in the India Office Library MSS., hut some parts of it seem to be corrupt. 

57 In a note to p. 461 (4to. ed.) of his Translation of the Tislinu Parana, Prof. Wilson 
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It IS sufficiently evident from the preceding legend tLat tLe adherents 
of the two different divisions of the Yajurveda. (the Taittiriya or black, 
and the Tajasaneyi or white),, must .in ancient times have regarded each 
other with feelings of the greatest hostility — feelings akin to those with 
which the followers of the .rival deities,- YishnU ' and Siva, look upon 
each other in modem clays. On this, subject I translate a passage from 
Professor "Weber’s History of Indian Literature, p. 84 : 

‘^Whilst the theologicans of the' Eich are called Bahvriehas, and 
those of the Saman Chhandogas, the old name for the divines of the 
Yajush is Adhvaryu : and these ancient appellations are to be found in 
the Sanliitil of the Black Y"ajusli (the Taittiriya), and in the Brahraana 
of the White Yajush (the Shtapatha Brahmana). The latter work ap- 
plies the term Adbvaryus to its own adherents, whilst their opponents 
are denominated Charakadhvaryus, and are the objects of censure. This 
hostility is also exliibited in a passage of the Sanhita of the White 
Yajush, where the Charakacharya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrita or Sin,” 

In his Indische Studien (Hi, 454) Professor Weber specifies the fol- 
lowing passages in the Shtapatha Brahmana as those in which the Cha- 
rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24; iv. 1, 2, 19; 
iv. 2, 8, 15 ; iv, 2, 4, 1 ; vi. 2, 2, 1, 10 ; viii, 1, 3, 7 ; viii. 7, 1, 14, 24. 
Of these I quote one specimen (iv. 1, 2, 19) : 

mentions the following legend illustrative of the effects of this schism. The T uyu 
andMatsya relate, rather obscurely, a dispute between Jananiejaya and Tais'arapayana, 
in consequence of the formeifs patronage of the Brahmans of the Vajasaneyi branch 
of the Yajur-veda, in opi>osition to the latter, who was the author of the Black or 
original Yajush. Janamejaya twice performed the Asvamedha according to the Vaja- 
saneyi ritual, and established the Trisarvi, or use of certain texts by Asmaba and 
others, by the Brahmans of Anga, and by those of the middle country. He perished^ 
however, in consequence, being cursed by Vaisampayana. Before their disagreement, 
Vaisampayana related the Mahabharata to Janamejaya.” 

58 Vajasaneyi Sanhita, xxx. 18 (p. 846 of Weber's ed.) : Dmhkritapa clmraka- 
charyymn | {ekara'ka'mni gtwum — Scholiast). Prof. Mhller also says (Anc. Sansk. 
Lit. p. 350), This name Charaka is used in one of the Khilas (the passage just 
quoted) of the Vajasane}i Sanhita as a term of reproach. In the 30th Adhyaya a 
list of people is given who are to he sacrificed at the Purushamedha, and among them, 
we find the Charakacharya as the proper victim to he offered to Bushkrita or Bin. 
This passage, together with similar hostile expressions in the S'atapatha Brahmami, 
were evidently dictated by a feeling of animosity against the ancient scbools of the 
Adhvaryus, -whose sacred texts we possess in the Taittiriya-veda, and firom whom 
Yajnavalkya seceded in order to become himself the founder of the new Ghaxanas of 
the Vajasaneyins,” 
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Tah u ha Charahah nana em mmtmhh^&m Juhvati ‘‘pranodiinm vm • 
as^a etau | ndnd-viryau kuTMlp^^ iti vadantak j Tad u tathd 

na hurydt j mohayanti ha U yajwmdnmya frunoddnau ] a;pi id vai enam 
tushmm juhuydt | 

“These the Charakas offer respectivelj with two mantras, saying 
thus: * These are his two breathings,' and ‘we thus make these two 
breathings endowed with their respectiye powers.’ But let no one 
adopt this procedure, for they confound the breathings of the wor- 
shipper. Wherefore let this libation be offered in silence.” 

But these sectarian jealousies were not confined to the different 
schools of the Yajur-veda ; the adherents of the Atharva-veda seem to 
have evinced a similar spirit of hostility towards the followers of the 
other Yedas. On this subject Professor Weber remarks as follows in 
his Indische Studien, L 296 : “ A good deal of animosity is generally 
displayed in most of the writings connected with the Atharvan towards 
the other three Yedas; but the strongest expression is given to this 
feeling in the first of the AtharvaPadiishtas (Chambers Coll. N'o. 112).” 

He then proceeds to quote the following passage from that work : 

Bahvricho hanti mi rdshiram adhvaryur ndiayet mtdn | ChJiandogo 
dhanam naiayet tmmad Atharvam guruh | Ajndnad vd pramadad vd 
yasya sydd hahvricho guruh j dem-rdBhtra-purdmdtyorndias tasya na 
smJdayah [ yadi m^dhvaryamm fdym niyunahti purohitam ] imtrma 
hadhyaU hihipram pmihMndrthcHodhanah j yathaim pangur adhvdnam 
apaknhl ckdnda-lhojanam {ckdnda-jo mbha^?y^ 1 evarTi chhandoga-gurund 
rdjci vriddhim na gachhati 1 purodhd jalado yasya maudo vd sydt haihan- 
ohmm I aldad dasalhyo mdsehhyo rdshtra-lhrammn sa gachhati | 

“A Bahvricha (Eig-veda priest) will destroy a kingdom; an Adh- 
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth hence an Atharvana priest 
is the [proper] spiritual adviser. (The king) who, through ignorance or 
mistake, takes a Bahvricha priest for his guide will, without doubt, lose 
his country, kingdom, cities, and ministers. Or if a king appoints an 
Adhvaiyu priest to be his domestic chaplain, he forfeits his wealth and 
his chariots, and is speedily slain by the sword. As a lame man makes 
no progress on a road, and an egg-bom creature which is without wings 

59 For the ingenious conjectui-al emendation in brackets, I am indebted to Professor 
Aufrecht. I adopt it in my translation. 
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canBot.soar mtQ tiie:skj, so no 'Mng prospers wlio has a Chhaadoga for 
his teacher. He who has a Jalada or. a Maada for Ms priest, loses his 
kingdom after a year or ten months.’* 

^ *^Thns/* continties Professor Weber, ‘^the author of the Pari^ishta 
attacks the adherents of certain S'akhas of the Atharva-veda itself, for 
such are the Jaladas and the Mandas, and admits only a Bhargava, a 
Paippalada, or a S'annaka to he a properly -^nalified teacher. He further 
declares that the Atharva-?eda is intended only for the highest order of 
priest, the brahman, not for the three other inferior sorts.” 

The following passage is then quoted : 

Atharva ghoram adhhutam iamaget tatlid | aiharvS. raMiate 

yajmm yajnmga ^aiir Angird^ \ I)mgdntariks}ia--hhaumdndm utpdiundm 
anehtdM | mmayitd Imhm^mda-jms tdmmd dakHhinato Bliriguh j 
Brahnd *ianmyed nddhvaryur m ehhandogo m hahvriehah ] rahhdmst 
mhhati Irahmd irahmd tmmdd athma-vit \ 

“The Atharva priest creates horrors, and he also allays alanning 
occurrences; he protects the sacrifice, of which Angiras is the lord. 
He who is skilled in the Brahma- veda (the Atharva) can aHay manifold 
portents, celestial, aerial, and terrestial ; wherefore the Bhrign [is to 
be placed] on the right hand. It is the brahman, and not the adh- 
varyn, the chhandoga, or the bahvricha, who can allay [portents] ; the 
brahman wards ofi Eakshases, wherefore the brahman is he who knows 
the Atharvan.” 

I subjoin another extract from Professor Weber’s Indische Stadien, 
i. 63 ff., which illustrates the relation of the Sama-veda to the Eig- 
Yeda,®° as well as the mutual hostility of the different schools : “ To 
understand the relation of the Bama-veda to the Eig-veda, we have 
only to form, to ourselves a clear and distinct idea of the manner in 
which these hymns in general arose, how they were then carried to a 
distance by those tribes which emigrated onward, and how they were 
by them regarded as sacred, whilst in their original home, they were 
either — as living in the immediate consciousness of the people — ^sub* 
jected to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for- 
gotten. It is a foreign country which first surrounds familiar' Ihings 
with a sacred charm j emigrante continue to oocupy their mdimt men- 
See to Second Yolimm of tos wtrlc, |}p, 
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tal positioB, preserviag wEat is oM witE painful exactness, wEile at 
Eome life opens out for itself new* patEs. I^ew emigrants follow tEose 
who had first left their home, and unite with those who are already 
settlers in a new country. And now the old and the new hymns and 
usages are fused into one mass, and are, faithfully, but uncritically, 
leaned and imbibed by travellmg pupils from different masters;— 
sereral stories in tbe Bribad Aranyaka are especially instructiTe on 
this point, see Ind, Stud. p. 83 ; — so that a varied intermixture arises. 
Others again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is distinct; and 
in this way theological intolerance springs up; without which the 
rigid formation of a text or a canon is impossible. The influence of 
courts on this process is not to be overlooked ; as, for example, in the 
case of Janaka, King of Yideha, who in Yajnavalkya had found his 
Homer. Anything approaching to a clear insight into the reciprocal 
relations of the different schools will in vain be sought either from the 
Pnranas or the Charanavyuha, and can only be attained by comparing 
tbe teachers named in the different Brahmanas and Sutras, partly with 
each other and partly with the text of Panini and the ganapatha and 
commentary connected therewith (for the correction of which a thorough 
examination of Patanjali would offer the only sufficient guarantee). 
Por the rest, the relation between the S.Y. and the R.Y. is in a certain 
degree analogous to that between the White and the Black Yajush; 
and, as in the Brahmana of the former (the S'atapatha Brahmana), we 
often find those teachers who are the representatives of the latter, men- 
tioned with contempt, it cannot surprise us, if in the Brahmana of the 
Sama-veda, the Paingins and Kaushltakins are similarly treated.” 

It is sufficiently manifest from the preceding passages of the Puranas 
concerning the division and different S'akhas of the Yedas, that the 
traditions which they embody contain no information in regard to the 
composition of the hymns, and nothing tangible or authentic regarding 
the manner in which they were preserved, collected, or arranged. In fact, 
I have not adduced these passages for the purpose of elucidating those 
points, but to show the legendary character of the narratives, and their 
discrepancies in matters of detail. Por an account of the S'akhas of the 
Yedas, the ancient schools of the Brahmans, and other matters of a 
similar nature, I must refer to the excellent work of Professor Muller, 
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History of Ancient ^.Sanskrii ■ literattare,’^ pp. 119-132 and 364- 
,388. and elsewkere. 

Sect. YII. — Eeamiings of the Commentators on the Vedas, m support 
of the authority of the Vedas, 

' I' proceed now, to adduce some extracts from the works of the iiio.re 
systematic authors who have treated of the origin and authority of the 
Vedas, I mean the commentators on these books themselves, and the 
authors and expositors of the aphorisms of several of the schools of 
Hindu, philosophy.®^ ■ Whatever we may think of the premises from 
which these writers set out, or of the conclusions at which they arrive, 

Altliougli the authors of the different schools of Hindu philosophy (as we shall 
see) expressly defend (on grounds which vary according to the principles of the several 
systems) the authority of the Vedas, they do not consider themselves as at all bound to 
assert that the different portions of those wojks are all of equal -vAlue : nor do they 
treat their sacred scriptures as the exclusive sources out of which their own theology 
or philosophy arc to be evolved. On the relation of Indian thinkers generally to the 
Yedas, I quote some remarks from an article of my own in the Journal of the Eoyal 
Asiatic Society for 1862, pp. 310 f. : *‘ It is evident from some of the hymns of the 
Yeda (see Miiller’s Hist, of Anc. Sansk, Lit. p. 556 ff») that theological speculation has 
been practised in India from a very early period. .... As, therefore, the religious 
or mythological systems of India became developed, it was to be expected that they 
should exhibit numerous variations springing out of the particular genius of different 
writers ; and more especially that, whenever the speculative element predominated iu 
any author, he should give utterance to ideas on the origin of the world, and the 
nature and action of the Deity or deities, more or less opposed to those commonly 
received. In the stage here supposed, a fixed and authoritative system of belief or 
institutions had not yet been constructed, hut was only in process of construction, and 
therefore considerable liberty of individual thought, expression, and action would be 
allowed ; as is, indeed, also shown hy the existence of different schools of Brahmans, 
not merely attached to one or other of the particular Yedas, hut even restricting their 
allegiance to some particular recension of one of the Yedas. Even after the Brahmanical 
system had been more firmly established, and its details more minutely prescribed, it 
is clear that the same strictness was not extended to speculation, but that if a Brahman 
was only an observer of the established ceremonial, and an assertor of the privileges 
of his own order, he might entertain and even profess almost any philosophical opinion 
which he pleased (Colehrooke, Misc. Ess. i, 379; Muller, Anc. Sansk. Lit. 79). In 
this way the tradition of free thought was preserved, and speculative principles of 
every character continued to be maintained and taught without hindrance or scandal. 
Meanwhile the authority of the Yedas had come to he generally regarded m para- 
mount and divine, but so long as this authority was nominally acknowledged, inde- 
pendent thinkers were permitted to propound a variety of speculative principles, at 
variance with their general tenor, though perhaps not inconsistent with some isolated 
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we caimot fail to be struck with tbe contrast wMcb. tbeix speculations ^ 
exhibit to the loose and mystical ideas of the Puranas and Upanishads, 
or to admire the acuteness of their reasoning, the logical precision with 
which their arguments are presented, and the occasional liTeliness and 
ingenuity of their iEustrations. 

I. — The first passage which I shall adduce is from Sayana’s intro- 
duction to his commentary on the Hig-veda, the Yedarthaprakasa, 
pp. 3 if. (Sayana, as we have seen in the Second Volume of this work, 
p. 172, lived in the 14th century, a.d.) : 

Warn Vedah eva tdvad msti | kutas tad-avdntara-msesliah rigvedah | 
Tathd hi | ho Ujmn udo ndma | na hi iatra lakshamm pramdnani vd hti | 
mcha tad-uhhaya-vyatirekem kinehid mdu frmidhyati | Lahham-pra- 
mdndhhydm M mBtu-mddhir iti nyayorviddm matam | Fratyakshdnu- 
fmndgameshu frarndnc^viksheshv antimo Vedah iti tdllahhamm^^ iti chet | 
m j Manv-ddi-Brnritishv ativyd^teh [ Samaya-halena samyak ^arokeha- 
nubhava-Bddhanam ity etaeya dgama-lakshamsya tdsv api sadlhdvdt | 

apawmehey atm mti iti nieshandd adoshaV* iti chet | m | Vedasyapi 
parameivara-nirmitatvena paiintsheyatvat | “ S' arlTa-dhdri-jwa-niTmitat- 
•odlhamd apaurmheyatvam^^ iti chet | [na"] | Sahasra-sirshd purushaV^ 
ityadi-irutihhir tsvarasydpi iartritvdt | Karma- phala-rupa-karlra- 
dhdri-jlm-nirmitatvdhhwva-mdirem apaiiruBheyatvani vwahBhitarti^^ iti 
chet I m I Jiva-viksJmir Agni- Vayv-Adityair vedanam utpaditatvat [ 
^^J^igveiah eva Agrnr ajdyata Ye^urvedo Tdyoh Sama/oedah Adityad** iti 
iruier Uvarasya agny -ddi-prerakatvem nirmdtritvam drashtavyam | 

nmfiira-hrdhmandtmakah Sahda-rdsir vedaK^ iti chet | m | Idnso 
mantrak | tdrisam hrdhmanam ity anayor adydpi anirmtatvdt | Tasmdd 
ndBti MncMd vedasya lakshamm | Wdpi tat-sadhhuve pramdmni paSyd- 
mah [ ^ Kigvedaiti hhagavo ^dhymi Yajurvedam Samavedan Atharvanam 

cJiaturtham ’ ityddi vdkyam pramdnam iti chet | na | tasydpi vdlcyasya 
veduntahpdtitvena dtmdirayapa -prasangdt | JYa khalu nipuno ^pi sva- 
Bhandham drodhum prabhamd iti | ^ Vedah eva dvijdMndfh nikkeyaea- 

Icarah parah ^ iti adi smriti-vdkyaih pramdnam iti chet | na | tasydpy 
ukta-iruti-mulatvena nirdhritatvdt | pratyakshadikam kankitmn apy ayo- 

portions of their contents. It was only when the authority of the sacred hooks was 
not merely tacitly set aside or undermined, hut openly discarded and denied, and the 
institutions founded on them were ahandoned and assailed by the Buddhists, that the 
orthodox party took the alarm.** 
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I Vhia-msha^a Wka-prmiMMh ^arvajanlna nahkak^^ 

iiyaii-vGd hhranM \ Tasmal hhfm^^ramam-rahitmya vedasya mi- 
hhavo na anglkarttum iahyate iti puma-jyakshah | 

Atra uchyaU | mayitra’lrahman&tmakam tavad adushtam Mcshamm j 
ai& em., Apmtmnho yajna-jpmtbhmMydm evdha mantra-h'dhmamyor 
mdik^namadheyam iti j tuym iu rupam upmruMhdd nirnmhyaU | apau-* 
rusheya-vahyatvam iti idan api ydiriiam mmdhhir mvahsMtm% tdiriiam 
uUaratra spaBhtlbhavishyati | prumdmny (^pi yathoMdni smti-smriU- 
loha-prasiddld-rupani veda-sadlMve drashfmydni 1 YatM ghat^pa^tddi- 
dravydnam sva-prahdmtvcibMu ^pi surya-chandradlnayn sva-praMiatvarri 
avirudham tathd manmhyddindm sfa^shmdhdrohdBamhhave ^py ukimfMta^ 
sahter mdmya Uara-vmtu-pratipddakatva-mt Bva-pratipdiahatvam upy 
astu 1 Ata eva smnprad&ya-vido ^kunthUdm mktim vedmya darsayanii 
chodand Id Ihutam hkmishyantam Bukskmum vyamhitaM viprakrisMam 
ity evanjdtiyam artham iakmiy magumayitum^^ iti | Tathu aati veda- 
muldydh smriiei tadrubhaya-muldyah loka-prmiddhes cha pramanyaih 
durvuram | TaBmdl UkBhana’-pmmdnorsiddho vedo m hendpi cMrmMdim 
^podhum iakyate iti BtUtum \ 

Nam astu ndma Veidkkyah haicUi padarthah \ tathdpi ndsau vyd- 
Mydnam arhati apramdmtvem anupayuktatmt | Na hi Vedah pramdmm 
taMakslimasya tatra duhsampudatvat \ iatM M^^samyag anuhham-sd- 
dhanam pramdmm ” iti hecMl lakshamm dhuh j apare tii amdhigatdr- 
tha-gantri pramdnam'^^ ity dchahshate | na chaitad ubhayam vede samhM- 
mti 1 mantronbrdJmandtmako hi vedah ] tairamantrdhkechidahodhakdh\ 
amyak sd te Indra rishtir^^ (E.Y. i. 169, 6) ity eko mantrah | 
drihnin dhdyi tam apasyaya vidad^^ (E.Y* t. 44, 8) ity anyah ) ^^B*rmyd 
iva jarhhari turpharltu^^ (E.Y.x. 106, 6 ) ity aparah | ^Apdnta-manyus 
tripala'pralharmd^^ (E.Y, x. 89, b) ity-ddayah uddhdrydh | na hy etair 
mantraih kasehid apy artho hahudhyate 1 eteshv anulhavo em yada ndsti 
tadd iat-samyaktmm tadlya-sadhanatvam cha durdpetam ] Adhah svid 
astd ’’ (E.Y. X. 129, 5) iti mantrasya lodhakatve ^pi ^^sthdmir vdpurmho 
vd^^ ityddi-vdkya-mt sandigdhartha-'lodhakatvad ndsti prdmdnyam | 
Oshadhe trdyasva enam^^ (Taitt. SanL. i. 2, 1, 1) iti mantro darhM^ 
vishayah | ^^Bvadhite md enam himsir (Taitt. Sanh. i. 2 , 1, 1) iti kshura- 
vishayah ] ^^Brinota grdvdnah^^ iti pdshdna-vuhayah 1 BUshv achetanu- 
ndm darhha-kshura-pdsMndndm ehetana-mt sambodhamm SrUyate j tafo 
dvau chandranmdv iti vdhya-vad mpaniartha-ladlmkatcdi aprdmdn- 
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yam ] ^^Ehah eva Euiro na Mitya hatadke ’’ \ sahasrani sahasraso ye^ 
Rudrah adU iiy anayos iu manirayor yavqjjivmn ahmn 

maunV'^ ity mhja-vad vydgMia-loilmhatvad ayrdmanyam | '‘‘■Ayah mi- 
dantu^^ (Taitt. Sanh. i. 2, 1, 1) iU mantro yajamdmsya hshaim-Mle 
jalem kirakah hledanam hrute | ^^B'uhhike Hr ah droha iobhmjanil muhJiam 
mama ’’ iti mantro vivdha-kdle mangdldcharamrtham yushyu-nirnutdydh 
iuhJnkdydh vara-hadJivoh Hrasy avastlidnam hrute | tayoS cha mantrmjor 
hka-prmiddhdrthdnumditi^dd anadMgatdrtha-gantriivam ndsti [ tasmad 
mantra-hhdgo na pramdnam \ 

Atra uchjate [ ^Amyag^^-ddi-mantrdnum artlio Ydskena niruUa- 
granthe h'ahoihitah [ tat-parichaya-raJiitdndm anavahodho m manirdndm 
dasham uvahati \ Ata eva atra loM-nydyam uddharanti “ na esha stkdnor 
aparudho yad enam andho na jpe^iyati \ purmhdparddJio samhhamtV^ iti | 

Adkah svid dsid^^ iti mantrai eha na sandeha-pralodJianaya prmrittah 
kimtarhi jagat-kdranoBya para-mstum Higamhhiratvaifi niicJietum eva 
pravrittah [ tad-artliam eva hi guru-idstra'-sampraddya-rahitair durho- 
dhyaivam adhah svid^^ ity anayd meho-hhangyd upanyasyati \ Sa eva 
ahhiprdyah uparitaneHhu ^^ko addha veda^^ (E.Y. x. 129, 6) ity adi- 
mantreshu spashtikritah | Oshadhy^^-adi mantreshv api chetandh> eva 
tat4dd-ahliimd7iiAevatds tena tena 7idmnd samlodhyante | ids cha devatdh 
Ihagavatd Badardyanena ^■ ahhimdm^vyapade^as iti sutre mtritdh | 
Ekasydpi Budrasya sva-maMmnd dokasra-murtti-svikdrad ndsti paras- 
par am vydghdtah j Jaladi-dravyena Hrah-hledanader loka-siddhatve ^ pi 
tad-alliimdni-devatdnugrahasya aprasiddhatvdt tad-vishayafvena ajndtdr- 
tha-jnCipakatvani | tato laksham-sadhhdvdd asti mantra-hhdgastja pra- 
manymn | 

‘'But, some will say, tBere is no such* thing as a Yeda; how, then, 
can there be a Big-red a, forming a particular part of it ? For what is 
this Yeda? It has no characteristic sign or evidence; and without 
these two conditions, nothing can be proved to exist. For logicians 
hold that ‘ a thing is established by characteristic signs and by proof.’ 
If you answer that ' of the three kinds of proof, perception, inference, 
and scripture, the Yeda is the last, and that this is its sign then the 
objectors rejoin that this is not true, for this sign extends too far, and 
includes also Mann’s and the other Smritis ; since there exists in them 

The Yajasaneyi SanhitS, xvi 53, asankhydtd sahasrani ye Eudrdh adhi 
bhumydm [ 
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also tMs ''characteristic of. Scripture, ,viiz. tliat in virtue of common con- 
**seat it is a. perfect instrument for .the discovery of what is inrisiMe.’ 
.If you proceed, "' the Yeda is faultless, in consequence of its charac- 
teristic that it has no person {purtufm) for its author ; ^ ® they again 
reply, ^ hTot so ; for as the Teda . likewise was formed by Paramesvara 
(God), it had a person ( for its author.^ If you rejoin, * It had 
no person {punislia) for its author, for it was not made by any embodied 
living being ; ^ refuse to admit this] on the ground that, accord- 
ing to such Yedic texts as 'Purusha has a thousand heads,’ it is clear 
that Tsvara (God) also has a body. If you urge that apaunmlmjatva 
(^the having had no personal author’) means that it was not composed 
by a living being endowed with a body which was the result of works ; 
— the opponent denies this also, inasmuch as the Yedas were ci^eated 
by particular living beings — Agni (fire), Yayu (wind), and Adilya (the 
sun) ; for from the text ^ the Ilig-veda sprang from Agni, the Yajur- 
veda from Yayu, and the Bama-veda from Surya,’ etc., it will be seen 
that is vara was the maker, by inciting Agni and the oth ers. If you 
next say that the Yeda is a collection of words in the form of Mantras 
and Brahmaiias, the objectors rejoin, ‘hTot so, for it has never yet been 
defined that a Mantra is so and so, and a Erahmana so and so.’ There 
exists, therefore, no characteristic mark of a Yeda. E'er do we see any 
proof that a Yeda exists. If you say that the text, ^ I peruse, reverend 
sir, the Ilig-veda, the Tajur-veda, the Bama-veda, and the Atharvana 
as the fourth,’ is a proof, the antagonist answers, ^ Yo, for as that text 
is part of the Yeda, the latter would he open to the objection of depending 
upon itself ; for no one, be he ever so clever, can mount upon his own 
shoulders.’ If you again urge that such texts of the Smriti as this, 
^ It is the Yeda alone which is the source of blessedness to twice-born 
men, and transcendent,’ are proofs, the objector rejoins/ ‘ hTot so ; since 
these too must be rejected, as being founded on the same Yeda.’ The 

S3 Or, the meaning of this may he, If you urge that, as the Yeda has no personal 
author, there is — in consequence of this peculiar characteristic— -no flaw (in the pro- 
posed dehnition), etc.” 

I have translated this, as if it there had been (which there is not) a negative 
particle na in the printed text, after the Hi ehet, as this seems to me to he necessary 
to the sense. I understand from Prof. Muller that the negative particle is found in 
some of the MSS. [I am, however, informed by Prof. Goidsiiiclcer that m is often 
omitted, though understood, after Hi cht} 
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evidence of tlie senses and other ordinary sources of knowledge ought 
not even to he doubted.®® And common report in reference to the 
Teda, though universal, is erroneous, like such phrases as * the blue 
sky,^ etc. ‘Wherefore, as the Yeda is destitute of characteristic sign 
and proof, its existence cannot be admitted. Such is the first side of 
the question. 

To this we reply ; The definition of the Teda, as a work composed 
of Mantra and Brahmana, is unohjeetionahle. Hence Apastamba says 
in the Tajnaparibhasha, ' the name of Mantra and Brahmana is Teda.’ 
The nature of these two things will be settled hereafter,®® The sense 
we attach to the expression * consisting of sentences which had no per- 
sonal author ’ will also be declared further on. Let the proofs which have 
been specified of the existence of the Teda, viz. the Teda (itself), the 
Smpiti, and common notoriety, be duly weighed. Although jars, cloth, 
and other such [dark] objects have no inherent property of making them- 
selves visible, it is no absurdity to speak of the sun, moon, and other 
luminous bodies, as shining by their own light. Just in the same way, 
though it is impossible for men or any other beings to monnt on their own 
shoulders, let the Teda through the keenness of its power be heicl to have 
the power of proving itself, as it has of proving other things.®^ Hence 
traditionists set forth this penetrating force of the Teda; thus, 'Scrip- 
ture is able to make known the past, the future, the minute, the distant, 
the remote,’ Such being the case, the authority of the Smriti, which 
is based on the Teda, and that of common notoriety, which is based on 
both, is irresistible. IfYherefore it stands fast that the Teda, which is 

Tbe drift of this sentence does not seem to me clear. From vhat immediately 
follows it would ratber appear that the evidence of the senses may be doubted. Gan 
the passage bo corrupt 

See the First Tolume of this work, pp. 2ff. and the Second Tolume, p. 172. 

67 The same thing had been said before by S'ankara Acliaryya (who lived at the 
end of the 8th or beginning of the 9th century, a.i>. See Colebrooke’s Misc. Essays, 
i. 332), in his commentary on the Brahma Sutras, ii. 1, 1 : Vedasya hi nirapelcsham 
Bvarthe prTmanyani raver iva rupa-visha^e \ purusha-vachasam tu mulantardpehsham 
Bvarthe pramanymli vaktri^smriii-vyamhitam eha iUmprakarshah | “For the Veda 
has an independent authority in respect of its own sense, as the sun has of manifesting 
forms. The words of men on the other hand, have, as regards their own sense, an 
authority wliich is dependent upon another source [the Veda], and which is separated 
[from the authority of the Veda] hy the fact of its author being remembered. Herein 
consists the distinction [between the two kinds of authority].** 
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establislxed by cbaracteristic sign, and by proof, cannot be over turned by 
“^tbe Obarvakas or any other opponents, 

** But let it be admitted that ■ there is a thing called a Yeda. Still, 
Hjie opponents say, it does not deserre explanation, being nnsnited for it, 
since it does not constitute proof. The Yeda, they urge, is no proof, as 
it is difficult to show that it has any sign of that character, ISTow, 
some define proof as the instrument of perfect apprehension ; others 
say, it is that which arriyes at what was not before ascertained. 
But neither of these definitions can be reasonably applied to the Yeda. 
For the Yeda consists of Mantra and Briiimana. Of these mantras 
some convey no meaning. Thus one is aa U Indra ruMir^ etc. ; 
another is yudrihnin^ etc. ; a third is irinya iva^ etc. The texts 
apantu-manyuh,^^ etc., and others may he adduced as further examples. 
hTow no meaning whatever is to be perceived through these mantras; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or be instruments of apprehension. Even if 
the mantra adhah avid daid upari avid mldj * was it below or above ? ^ 
(E.Y. X. 129, 5) convey a meaning, still, like such sayings as ‘either a 
post or a man,^ it conveys a dubious meaning, and so possesses no au- 
thority. The mantra, ‘ deliver him, o plant,’ has for its subject grass. 
Another, ‘do not hurt him, axe,’ has for its subject an axe {kshum). 
A third, ‘ hear, stones,’ has for its subject stones. In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Yeda 
as if they were intelligent. Hence these passages have no authority, 
because, like the saying, ‘ two moons/ their import is absurd. So also 
the two texts, ‘ there is one Budra; no second has existed,’ and ‘the 
thousand Biidras who are over the earth/ involving, as they do, a mu- 
tual contradiction (just as if one were to say, ‘I have been silent all 
my life ’), cannot be authoritative. The mantra dpah undanti^ expresses 
the wetting of the sacrificer’s head with water at the time of tonsnre; 
while the text ‘ suhhike^^ etc. (‘ garland, mount on my head and decorate 
my face’) expresses the placing of a garland formed of flowers on the 
heads of the bridegroom and bride, by way of blessing, at the time of 
marriage. How, as these two last texts merely repeat a matter of 

See Nirukta, y, 12, and vi. 15, and Hoth’s Illustrations. It is not necessary for 
my purpose to inquire whether the charge of intelligibility brought against these 
different texts is just or not. 
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common notoriety, tliey cannot be said to attain to wbat was not before 
ascertained. Wberefore the Mantra portion of tbe Yeda is destitute of 

antbority. 

tills we reply, the meaning of these texts, ^ am^alcj^ and th^ 
others, has been explained by Yaska in the Nirukta.*^® The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
popular maxim, ^ it is not the fault of the post that the Mind man does 
not see it; the reasonable thing to say is that it is the man’s fault.’ 
The mantra ‘adhah svMj^ etc. (^was it above or below?’) (11. Y. x. 129, 
5) is not intended to convey doubt, but rather to signify the extreme 
profundity of the supreme Essence, the cause of the world. With this 
view the author intimates by this turn of expression the difficulty which 
persons who are not versed in the deep Scriptures have, in compre- 
hending such subjects. The same intention is manifested in the fol- 
lowing mantras aidha veda, eta, (E.Y. x. 129, 6) (^who knows?’ 
etc.) In the texts oshadhe^ eia, ('o herb/ etc.), the deities who pre- 
side over these various objects are addressed by these several names. 
T hese deities are referred to by the venerable Badarayana in the apho- 
rism allimdni-vyapadeiah. As Eudra, though only one, assumes by his 
power a thousand forms, there is no contradiction between the different 
texts which relate to him. And though the moistening, etc., of the 
head by water, etc., is a matter of common notoriety, yet as the good- 
will of the deities who preside over these objects is not generally known, 
the texts in question, by having this for their subject, are declaratory 
of what is unknown. Hence the Mantra portion of the Yeda, being 
shown to have a characteristic mark, is authoritative.” 

Bayana then, in p. 11 of his Preface, proceeds to extend his argu- 
ment to the Brahmanas. These are divisible into two parts, Precepts 

and Explanatory remarks {artJiavdda). Precepts again are either 
(a) incitements to perform some act in which a man has not yet engaged 
{aprarritta-pravarttanam)f such as are contained in the ceremonial sec- 
tions {Karnm-Jcanda) ; or {d) revelations of something previously unknown 
{ajnuta-jmlpanam), such as are found in the portions which treat of sa- 
cred knowledge or the supreme spirit {Brahma-Mnda), Both these parts 

See the Journal of the Eoyal Asiatic Society for 1866, pp, 323, 329, 334, and 
337. 
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are objected to as xmautlioritatiTe. Tbe former is said (1) to eajoin 
* tbings afterwards declared to be improper ; and (2) to prescribe in some 
texts things whiGh are prohibited in others. Thus in the Aitareja, 
Taittirlva, and other Brahmanas, many injunctions given in other 
places are controverted in such phrases as, This or that must not be 
regarded ; This must not be done in that way ’’ {tat tad m adrit- 
yarn j tat tatha na hdryyam)^^ And again prescriptions are given which 
are mutually contradictory. Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishtoma or other sacrifice; whilst satisfaction never fails to he ex- 
perienced immediately after eating {jyotishtomddishv apy miushthdnd’* 
nantaram eva cha svargadi-phalaM na vpalahhyate [ na hi hhojandnan- 
tar am trip ter ampalambho'^sti W The answer given to the earlier of 
these objections is that the discrepant injunctions and prohibitionB are 
respectively applicable to people belonging to different S'akbas or Tedic 
schools ; just as things forbidden to a man in one state of life {dsrawm) 
are permitted to one who is in another. It is thus the difference of per- 
sons which gives rise to the apparent opposition between the precepts 
{tatha jar tUladi-vidhir attra nindyaMdm \pi hmchitidhhdntarehhaved Hi 
chet 1 hhavatu ndma j prdmdnyam api tack-ekhdkhudhydyimm prati hha- 
mshyati 1 yathd grihasthdirame nuhiidkam apt pardnna-hhojanam dira- 
mdntareshu prarndnikaih tad-mt 1 amna nydyem sarv attra paraspara- 
viniddhau mdliMiishedhau ptirmha-hhedena vyavasthupaniyau yathd man- 
treshu pdtha-hliedah 1). In the same way, it is remarked, the different 
S'akbas adopt different readings in the mantras. As regards the objection 
raised to the authoritativeness of the revelations of things hitherto un- 
known, which are made in the Brahma-kanda, that they are mutually 
contradictory — as when the Aitareyins say, Aiffid vai idam ekah eva agte 
dsit, ‘‘ This was in the beginning soul only ; whilst the Taittirlyakas 
on the other hand affirm, asad vai idam agre dslt^ This was in the be- 
ginning non-existent ; — the answer is given that it is determined by a 
particular aphorism (which is quoted)^* that in the latter passage the 
word mat does not mean absolute vacuity or nothingness, but merely an 

Compare the quotation given above, p. 54, from the S'atapatha Brabmaga, iv. 
1, 2, 19. 

Brahma Sutra, ii. 1, 7, appears to he intended ; hut the text of it as giren hy 
Sayana does not correspond with that in the Bibliotheca Indica. 


5 
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nadeveloped conditioa (. . . • iU TmUiriya-gata-^dkycisy a asaeh-- 

chhaldasya na sunya-paratvam hintv myahtdvasthd-paratvam iti nirni- 
tam 1).*^ Sayana accordingly concludes (p. 19 of his Preface) that the 
authority of the whole Teda is proved. 

IL — The second passage which I shall quote is from the Yedartha^ 
prakasa of Madhava Acharyya on the Taittirlya Yajur-veda (p. I ff. in 
the Bibliotheca Indica). Madhava was the brother of Sayana/^ and 
flourished in the middle of the 14th century (Colebrooke^s Misc. Ess. 
i. 301): 

Warn ho ^yam mdo ndma he Dd mya mshaya-prayojana-samhandhddhi- 
hurinah hatliam m ta8yaprdmdnyam \ m hhah etmmin sarvasmmn asati 
vedo vyahhydm-yogyo llmmU \ Atrduehyate ilehtix-prapty-anuhtorpari- 
harayor ahtihikam updya^ yo grmtho miayMi $a mdah | Alaukiha-pa-^ 
dem pratyahMmmdne vydmrtyete \ AmhMyamdnasya srak-chandana- 
mnitader ishta-prdpti-hetutmm aiAhadha-sevader muhta-paTiMra-hetuU 
vam cha praiyaksha-mddham \ Svmdnuhhamshyamdmsya purusMntara* 
gaiasya elm tatkdivam mumdm-gamyam | iarM Ihdvi-janma-gata^ 

euhhddiham ammdm-gamyam^^ iti chet] na j tad^-mieshasya anavagamdt | 
Na hhalu jyoUshtomudir uhta-prdpUAetuk halmja-lJiahshana-varjafmdir 
a7i{8hta-panMraAetur iiy mimn mrtkam mda-7)yaUrehna anumdna-sahas' 
Tempi idrkiha-iiromanir apy asydvagantufh saknoti [ Tmmad alauhiho'- 
payorlodhaho udah iti laksKanasya na atvoydptam j ala evohtam S “ Fra- 
tyahshndnumityd vd yas tupdyo m ltdkyate [ Etan vindanti mdem 
tamiad vedasya vedata iti | sa eva updyo mdasya vishayah | tad-hodhah 
em prayeganam | tadrbodhdrthl cha adhikdn [ tena mha upakdryyopahd- 
rakorhhdvah samhandhah | nanu evam sati Btri-sudra-sahituh sarve vedd- 
dhikdrimh syur * ishtam me sydd anuhtam md Ihud ’ iti diishah Bdrmja- 
nmatmt | maivam | sfrl-iudrayoh saty wpdye lodhdrthitve hetv-a^vtarena 
vedadhikarasya pratiladdhatvdt | upanitasya eva adhyayanddhiharam 

Compare with this the passages quoted from the S'atapatha and TaittirTya Brah- 
manjis in the First Volume of this work, pp. 19 f., 24 f., 27 f, and from the Taitt, Sank, 
and Bruh. in pp. 52 and 53 ; and see also the texts referred to and commented upon 
in the J ourn, of the Boy. As. Soc. for 1864, p, 72, and in the No. for 1865, pp, 
345-348. 

Whether either of these two brothers, who were ministers of state, were the 
actual writers of the works which hear their names, or whether the works were com- 
posed by Pandits patronized by the two statesmen, and called after the names of their 
patrons, is a point which I need not attempt to decide. 
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^ hruvat sdstram mtij^mitayoh stri4udrayor veddihyayanam unuhta-^rdp- 
ti-hetur iti bodhayati | hatham tarhi tayos tad-updydmgamah [ ptirdnd- 
dibJhir iti brumah | ata evoktam | stri^sudra-dvijabandhunam trayi na 
^ sruti-gochard | iti Bhdratam dicky dmm munind Icripayd kritam^^ (Bhag. 
Pur. i, 4, 25) | iti | tamad upanitair eva traivarnikair vedasya sam- 
handhah | fat-prdmdnyam tu bodhakatvdt watah eva eiddkam ( pauru- 
skeya-vdlcyam tu bodkaham api sat puruska-gata-bhrdnti-mulatva’Sam’- 
bkdvanayd tat-parihdrdya mula-pramdmm apehshate na tu vedah | tasya 
nityatvem vaktri - doska kankduudaydt \ . • . . Ndnu vedo^pi Kdlidd-> 
sddi-vahya-vat paurusheyah eva Brakma-kdryyatva-sravandt | ^^riekak 
sdmdni jajnire | ckkanddmsi jajnire tasmdd yagm tasmad ajdyata ” iti 
srutek ] ata eva Bddardyanahii. 1, 3) sastra-yonitvad^^ iti sutrena Brak’- 
mano veda-kdramtvam avockat i maivam | sruti-smritibhydm nityatvdva- 
gamdt | ^^vdckd Virupa nityayd*^ (it.Y. viiL 64, 6) iti iruieh anddi- 
nidkand nityd vdg utsrisktd svayamhhuvd iti smrites cka | Badard- 
yarn ^pi devatadkikarane sutraydmdsa (i. 3, 29) ata eva cka nityatvam 
iti I ta/rki par aspara-virodkah iti chet | m j nityatvasya vydvakdri- 
katvdt I sriskter urdkvam samkdrdt purvam vyavahdra-kdlas tasmin ut- 
patti-vindsadariandt | kdlakaiadayo yathd nitydh evam vedo ^pi vya/vakd- 
ra-kdle Kalidasadi'-vahya-vat puruska-virackiiatvdbkdvdd nityak | ddi'- 
srisktau tu hdlalcasadi-vad eva Brahmanak sakasdd vedotpattir dmnd- 
gate [ ato viskaya-bkedad na paraspara-virodkah | Brakmano nirdoskat- 
vena vedasya vaktri-doskdbkdvdt svatas-siddkam prdmdnyani iadravas^ 
tham I tasmdl lakskana-pramdna-sadbkdvdd viskaya-prayojana-samban- 
dkddkikdri’'Sadbkdvdt prdmdnyasya smtkatvdck cka vedo vydkkydtavyak 
eva j 

‘‘ Now, some may ask, wkat is this Yeda, or what are its subject- 
matter, its use, its connection, or the persons who are competent to 
study it? and how is it authoritative ? Por, in the absence of all these 
conditions, the Yeda does not deserve to be expounded. I reply : the 
book which makes known {vedayati) the supernatural (lit, non-seeuiar) 
means of obtairdng desirable objects, and getting rid of undesirable 
objects, is the Yeda. By the employment of the word ‘^supernatural,^’* 
[the ordinary means of information, viz.] perception and inference, are 
excluded. By perception it is established that such objects of sense, 
as garlands, sandal- wood, and women are causes of gratification^ and 
that the use of medicines and m fiorth is the means of getting rid 
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of what is tmdesirable. And we ascertain by inference that we shall in 
future experience, and that other men now experience, the same results 
(from these same causes). If it he asked whether, then, the happiness, 
etc., of a future birth be not in the same way ascertainable by inference, 
I reply that it is not, because we cannot discover its specific character. 
ISTot even the most brilliant ornament of the logical school could, by 
a thousand inferences, without the help of the Tedas, discover the 
truths that the ji/otuhfonm and other sacrifices are the means of at- 
taining happiness, and that abstinence from intoxicating drugs is the 
means of removing what is undesirable. Thus it is not too wide 
a definition of the Teda to say that it is that which indicates super- 
natural expedients. Hence, it has been said, ^ men discover by the 
Yeda those expedients which cannot be ascertained by perception or 
inference j and this is the characteristic feature of the Yeda.’ These 
expedients, then, form the subject of the Yeda; [to teach] the know- 
ledge of them is its use; the person who seeks that knowledge is 
the competent student; and the connection of the Yeda with such 
a student is that of a benefactor with the individual who is to be 
benefitted. 

if such be the case, it may be said that all persons whatever, 
including women and S'udras, must he competent students of the Yeda, 
.since the aspiration after good and the deprecation of evil are common 
to the whole of mankind. But it is not so. Bor though the expedient 
.exists, and women and S'udras are desirous to know it, they are de- 
barred by another cause from being competent students of the Yeda. 
The scripture {Sdstra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Yeda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and S'udras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness I We 
answer, from the Puranas and other such works. Hence it has been 
said, ^ since the triple Yeda may not he heard by women, Sudras, and 
degraded twice-born men, the Mahahharata was, in his benevolence, 

£^almja~bhaksk(inam is mentioned in the Commentary on the Bhiigavata Purana, 
X. 33, 28. In his translation of the Kusumanjali, p. 81, note, Professor Cowell says : 

Some hold the Kalanja to he the flesh of a deer killed by a poisoned arrow — others 
hemp or bhang,— others a kind of garlic. See Eaghunandana’s Ekadasi tattva.”’ 
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composed by the Mnni.’^® ■ The Yeda, therefore, 'has only a relation to 
men of the three superior classes who haTe obtaiaed investiture* 

Then the,, authority of the Yeda is self-evident, firom the fact of its 
• CKJmmonicating. knowledge. • Tor though the words , of men also com- 
municate knowledge, still, as they must be conceived to participate in 
, the fallibility of their. authors, they ,require some primary ,authority .to 
remedy that fallibility. But such is not the case with the Veda ; for 
as that had no beginning, it is impossible to suspect any defect in the 
utterer,.: .■ ■■ ■ ■ ■ 

A doubt may, however, be raised whether the Veda is not, like the 
sentences of Kalidasa and others, derived from a personal being,’* as it 
proclaims itself to have been formed by Brahma, according to the text, 
* the Bich and Saman verses, the metres, sprang from him ; from him 
the Yajush was produced;’” in consequence of which Badarayana, in 
the aphorism’* 'since he is the source of the ^astra/ has pronounced 
that Brahma is the cause of the Veda. But this doubt is groundless ; 
for the eternity of the Veda has been declared both by itself, in the 
text, ' with an eternal voice, o Virupa,’ and by the Smriti in the 
verse 'an eternal voice, without beginning or end, was uttered by 
the Self-existent.’®* Badarayana, too, in his section on the deities 
(Brahma Sutras, i. 3, 29) has this aphorism; 'hence also [its] eternity 
[is to be maintained].’ If it be objected that these statements of his 
are mutually conflicting, I answer, Ko. Bor [in the passages where] 
the word eternity is applied to the Vedas, it is to be understood as 
referring to the period of action [or mundane existence]. This period 
is that which commences with the creation, and lasts till the destruc- 
tion of the universe, since, during this interval, no worlds are seen to 

See tbe quotation from the Bhagavata Purana, above, p. 42, 

This seems to be tbe only way to translate paurushei/af as pumsha cannot here 
mean a human being. 

E.V. X. 90, 9, quoted in tbe First Volume of this work, p. 10 ; and p. 3, above. 

Brahma SOtras, i 1,*3, p. '7 of Br. Ballantinie’s Aphorisms of the Tedfiata. '■ 

'5'^' These words are part of Eig-veda, viii 64, 6: Tmimi nunam ahkid^m^aeJm 
Virupa nityaya | vrkhm ohodaspu mshtutim J “ Send forth praises to this heaven- 
aspiring and prolific Agni, o Virupa, with an unceasing voice [or hymn].” The word 
nityaya seems to mean nothing more than *' continual,” though in the text J have 
rendered it “ efcm'al,” as the author’s reasoning requires. Colebrooke Ess. i. 
306), however, translates it by ** perpetual” I shall again quo^te and iliifrate this 
verse further on. 

TMs line, from the M.Bh, 8533, has alr«df been cdted rfwve, in p. 16. 
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originate, or to be destroyed. Just as time and setlier (space) are 
eternal,®* so also is the Yeda eternal, beeanse, during the period of 
mundane existence, it has not been composed by any person, as the 
works of Kalidasa and others have been.®® H’evertheless, the Yeda, like" 
time and asther, is recorded in Scripture to have originated from Brahma 
at the first creation. There is, therefore, no discrepancy between the 
two different sets of passages, as they refer to different points. And 
since Brahma is free from defect, the utterer of the Yeda is consequently 
free from defect; and therefore a self-demonstrated authority resides in 
it. Seeing, therefore, that the Yeda possess a characteristic mark, and 
is supported by proof, and that it has a subjeqt, a use, a relation, and 
persons competent for its study, and, moreover, that its authority is 
established, it follows that it ought to be interpreted.’* 

Sect. YIII. — Arguments of the Mimanmlms ani Veddntins in support 
of the eternity and authority of tlm Vedas. 

I shall now proceed to adduce some of the reasonings by which the 
authors of the Purva Mimansa, and Yedanta, aphorisms, and their com- 
mentators, defend the doctrine which, as we have already seen, is held 
by some of the Indian writers, that the Yedas are eternal, as well as 
infallible. 

I . — Fiirva Mlmdmd , — I quote the following texts of the Purva Mi- 
mansa which relate to this subject from Br. Ballantyne’s aphorisms of 
the Mimansa, pp. 8 ff.®® I do not always follow the words of Br. Bal- 
lantyne’s translations, though I have made free use of their substance. 
(See also Colebrooke*s Misc. Ess. i. 306, or p. 195 of “Williams and 
JSforgate^s ed.) The commentator introduces the subject in the follow- 
ing way : 

Passages affirming both the eternity of the sether, and its creation, are given in 
the First Volume of this work, pp. 130 and 506. 

The same subject is touched on by Sayana, at p. 20 of the introductory portion 
of his commentary on the Eigveda. The passage will be quoted at the end of the 
next section.’’ 

Since the 1st edition of this Volume was published, the Sanskrit scholar has 
obtained easy access to a more considerable portion of tbe Mimansa Sutras with 
the commentary of S'abara Svamin by the appearance of the first, second, and part of 
third, Adhyayas in the Bibliotheca Indica. 
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, purmhem hdpita-sanketdtmaha-sm- 

handhast/a kalpitatmt ml- 

iasya yatlid pratyahhorjndnam iuhtihdiau satyati^am vyalhicJiaraii tathd 
^ purushddhmatvem sabde ^pi satyatva-vyahMcJmra-samhhavdt na dharme 
ehodand pramdmm iii purvorpahhe sidd>hdntmi aha [ 

Since, subsequently to tbe production of words and tbe tMugs 
signified by them, a connection of a conventional cbaracter has been 
established between tbe two by tbe will of man, and since language 
is dependent upon a knowledge of this conventional connection de- 
termined by man, [it follows that] as perception is liable to error in 
respect of motber-of-pearl and similar objects [by mistaking tbem for 
silver, etc.], so words also may be exposed to tbe risk of conveying unreal 
notions from [tbeir sense] being dependent on human will ; and con- 
sequently that tbe Yedie precepts [wbicb are expressed in sucb words, 
possessing a merely conventional and arbitrary meaning] cannot be au- 
tboritative in matters of duty. Sucb is an objection wbicb may be 
nrged, and in reply to wbicb tbe author of tbe aphorisms declares tbe 

established doctrine/ V 

Then follows tbe fifth aphorism of the first chapter of the first book 
of tbe Autpatiikm iahdasya^^ arthem samhandhas^^^ tm- 

jnamid^^ upadeh^^ h^yatirekai arthe ^mpalahdhe^^ pramd- 
mm Badarayamsya anapelcshatvat j which may be paraphrased as fol- 
lows: Tbe connection of a word with its sense is coeval with tbe 

origin of both. In consequence of this connection the words of the 
Yeda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. Such Yedie injunctions constitute the 
proof of duty alleged by Badarayana, author of the Yedanta Sutras; 
for this proof is independent of perception and all other evidence.^’ 

I subjoin most of the remarks of the scholiast as given by Br. 
Ballantyne, indicating by letters the words of tbe aphorism to wbicb 
they refer : 

AutpatUkah | svdhhdvikah | nityah iU ydmt | ^^Autpattiha (original) 
means natural, eternal in short.’’ 

Baldmya j nitya-vedorghataka-padmya agnihoiram juhuydt marya- 
kamaV' ityadeh | ^^B’abda (word) refers to terms which form part of 
tbe eternal Yeda, sucb as, ‘ tbe man who desires heaven should perform 
the Agnibotra sacrifice,’ ” , , 
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!“> Samhandka (eoDneetion), “in the nature of power,” i-e. according^ 
to Dr. Ballantyne, depending on the ditine will that such and buch 

words should convey sucli and such meanings/ 

Atas tasi/a j iharmasya [ ** ‘ Hence ^ is to be supplied before this, 

which refers to ' duty/ '' ^ , 

Jnumm j atra karam hjnt ] jnapter yatMrthaindmsya Immmm A . 
** In the word jndna (knowledge) the affix lyut has the force of 4n- 
stroraent,’ * an instrument of correct knowledge/ 

JJpademh j artha-p^atiyddmam | Instruction, i.e. the establish- 
ment of a fact/’ 

A'Vfatirekak j avyalMchdn drUyaU | ‘ Unerring, that 

which is seen not to deviate from the fact/’ 

(W ]j(a%u ^^vcdinimdn tU Sahd§'*h*(W($ndnautwM pratyahshena vahmm 
drishfvd iahde pramdtmm gfihndUiti Uk^ pT<^^Mheh pratyahshadltara- 
pramdm-sdpehhatvdt sahdasya m hatksm dharme pmmdnam atu dhOf 
anupalaUhe^^ iti [ anupdahdhe pratyahMdhpram 
Since it is a matter of notoriety that any one who has heard the words 
* [the mountain is] fiery’ uttered, and afterwards sees the fire with his 
own eyes, is [only] then [thoroughly] convinced of the authority of the 
words, it may be asked how words which are thus dependent [for con- 
firmation on] perception and other proofs, can themselves constitute the 
proof of duty ? In reference to this, the word anupalaUhe (' in regard 
to matters imperceptible’) is introduced. It signifies ‘matters which 
cannot be known by perception and other such proofs.’ ” 

Tat ] indM-ghatita-vakyayn dharme pTanidnam BddardyandchuTyasya 
saMmatam | ayam dsayah | ^parvato vahmmdn ’ iti doshavat-purusha- 
prayuJdam vdhjam arthaiii vyahhicJmrati 1 atah prdmanya-mkhaije praty- 
ahhudikam apehhate | tathd ^gnihotram juJioti %ti mhjam kdla-traye 
'py arthmh na mjahhicharati 1 ata iUra-nirapehham dharme pramdmm | 
‘‘This, i.e. a [Vedic] sentence consisting of an injunction, is regarded 
by Badarayana also as proof of duty. The purport is this. The 
sentence, ‘ the mountain is fiery,’ when uttered by a person defective 
[in his organ of vision], may deviate from the reality ; it therefore 
requires the evidence of our senses, etc/ to aid ns in determining its 
sufficiency as proof, 'Whereas the Vedic sentence regarding the per- 
formance of the Agnihotra sacrifice can never deviate from the truth in 
any time, past, present, or future; and is therefore a proof of duty, in- 
dependently of any other evidence/’ 



0:F fHB TEDAS, HELD' .BY , IKBIIN AUTHOIS. 


73 


The commentator then proceeds to observe as follows ; 
iaMdrihmjoB Bamhandho niti^ah itf uktam l^mhcMidbia-mt'^jatC'&ihtmm 
iti tut Buddhuyuhur MauiaMmitifatm^vu'di-maiam 2 >tir'm-pahsham up&- 
^mjati 1 the preceding aphorism it was .declared that the connection 
of words and their meanings [or the thinp si.gnified by them] is eternal. 
Desiring now to prove that this [eternity of connection] is dependent 
on the eternity of words [or sound], he begins by getting .forth the first 
side of the question, viz. the doctrine of,,, those who m,aiiitaiii that 
sound is not eternal/' 

This doctrine is accordingly declared in .the six following aphorisms 
{ButraB\ which I shall quote and paraphrase, without citing, in the 
original, the accompanying comments. These the reader will find in 
Dr. Ballantyne’s work. 

Sutra 6 . — Karma ehe iatra dariamt ] “Some, .the followers of 
the ]J7yaya philosophy, say that sound is a product, because w^e see that 
it is the result of effort, which it would not be if it were eternal/' 

Sutra 7. — Asthdndt j “That it is not eternal, on account of its 
transitoriness, because after a moment it ceases to be perceived." 

Sutra 8 . — KarotiAahdut | “ Because, we employ in reference to it 
the expression ‘ making,' i.e. we speak of ^ making ' a sound/' 

Sutra 9 . — Sattvdntare yaugapadyat | “ Because it is perceived by 
different persons at once, and is consequently in immediate contact with 
the organs of sense of those both far and near, which it could not be if 
it were one and eternal." 

Sutra iO. — Frahriti-vikrityos cha 1 “ Because sounds have both an 
original and a modified form ; as e.g, in the case of dadhi aira^ which 
is changed into iadhy atra^ the original letter i being altered into y by 
the rules of permutation. Now, no substance which undergoes a 
change is eternal." 

Sutra 11. — Vriddhis cha kariri-lhumnd hga | “Because sound is 
augmented by the number of those who make it. Consequently the 
opinion of the Mimansakas, who say that sound is merely manifested, 
and not created, by human effort, is wrong, since even a thousand 
manifesters do not increase the object which they manifest, as a jar is 
not made larger by a thousand lamps." 

These objections against the Mimaasaka theory that sound is mani- 
fested, and not created, by those' who mtter^ it, are answered in the 
following Sutras; ■: 
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Sutm 12. — Samam tu tatm imriamm | according to 

schools, viz. that which holds sotind to he created, and that which 
regards it as merely manifested, the perception of it is alike momen- 
tary. But of these two views, the theory of manifestation is shown iu 
the next aphorism to he the correct one.’' 

Sutra 13. — Satah param aiarkmarn mhafanugamat | ‘^The non- 
perception at any particular time, of sound, which, in reality, perpe- 
tually exists, arises from the fact that the utterer of sound has not come 
into contact with his object, Le. sound. Sound is eternal, because we 
recognise the letter % for instance, to be the same sound which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. , The still atmosphere 
which interferes with the perception of sonnd, is removed by the con- 
junctions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, thongh unperceived) becomes per- 
ceptible.®^ This is the reply to the objection of its ‘transitoriness’ 
(Sutm 7).” 

An answer to Sutra 8 is given in 

Sutra 14. — JPrayogasya par am | “The word ‘making’ sounds, 
merely means employing or uttering them.” 

The objection made in Sutra 9 is answered in 

Sutra 15. — Aditya-'oad yaugapad^am \ “One sound is simultane- 
ously heard hy different persons, just as one sun is seen by them at one 
and Ihe same time. Sound, like the sun, is a vast, and not a minute 
object, and thus may be perceptible by different persons, though remote 
from one another.” 

An answer to Sutra 10 is contained in 

Sutra 16. — Varndntaram avikdrah \ Th& letter g/, which is sub- 
stituted for i in the instance referred to under Sutra 10, is not a modi- 
fication of ij but a distinct letter. Conseq[uently sound is not modified.” 

The 1 1th Sutra is answered in 

Sutra 17. — Nadarvriddhi^ para^ 1 “It is an increase of ‘ noise,’ not 

^ Sound is nnobserved, thongh existent, if it reach not the object (vibrations of 
air emitted from the month of the speaker proceed and manifest sound by their 
appiilse to air at rest in tbe space bonnded by the hollow of the ear ; for want of such 
appnlse, sonnd, thongh existent, is nnapprehended).” — Colebrooke, i. BO 6. 

The text as given in the Bibliotheca Indica has mda~vfiddM~pard, 



OF THE.: .'VEDAS., HELD BY ' IHDIAH AETHOBS. 


75 


of sound, tLat is occasioned by a 'multitude of speakers. Tbe word ^ noise ’ 
refers to tke ' coBjunctions and disjunctions of tbe air ’ (mentioned under 
Sutra IS) ■wMcb. enter simultaneously -mto tbe Bearer’s ear from dif- 
ferent quarters ; and it is of tbese .tixat an increase takes place.’^ 

The next following Sutras state the reasons , which support the Ml- 
mansaka view 

Butra iu syM darsanmya pmrarihatvai | Sound must 

be eternal, because its utterance is fitted to convey a meaning to other 
persons. If it were not eternal [or abiding], it would not continue 
till the hearer had learned its sense, and thus he would not learn the 
sense, because the cause had ceased to exist.” 

Sutm 19 . — Barmtra yaugapaiyat | ‘‘Sound is eternal, because it is 
in every ease correctly and uniformly recognized by many persons 
simultaneously ; and it is inconceivable that they should all at once fall 
into a mistake,” 

When the word yo (cow) has been repeated ten times, the hearers 
will say that the word go has been ten times pronounced, not that ten 
words having the sound of go have been uttered; and this fact also is 
adduced as a proof of the eternity of sound in 

Batra 20, '^Banlchydhhdvdi | “Because each sound is not numerically 
different from itself repeated,” - 

Butra 21,— Anapeh'hatvdt [ “Sound is eternal, because we have no 
ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, since it 
arises from its conjunctions (see Sutra 17), and because the S'iksha (or 
Yedanga treating of pronunciation) says that ‘ air arrives at the con- 
dition of sound ; ’ and as it is thus produced from air, it cannot be 
eternal.” A reply to this difficulty is given in 

Butra 22 . — FrakbydlMvach cha yogymya | “ Sound is not a modi- 
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could perceive. modification of air 
(held by the ISTaiyayikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound.” 

Bdtra 23. — lAnga-darsanach cha | “ And the eternity of sound is 
established by the argument discoverable in the Yedic text, ‘ wiih an 
eternal voice, o Yirupa.’ (See above, p, 69,) How, though this sentence 
had another object in view, neyeriheless, declares the eternity of 
language, and hence sound is eternal.” 
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But tbough words, as well as tBe eonnection of word and sense, be 
eternal, it may be objected — as in the following aphorism — that a com- 
mand conveyed in the form of a sentence is no proof of duty.^^ 

Sutra 2 ^, — Utpattau vd raehandh syur arthasya a-tan-mmittatvdt \ 

Though there be a natural connection between words and their mean- 
ings, the connection between sentences and their meanings is a facti- 
tious one, established by human will, from these meanings (of the 
sentences) not arising out of the meanings of the words. The connec- 
tion of sentences with their meanings is not (like the connection of 
words with their meanings) one derived from inherent power (see 
Sutra 5, remark above, p, 72), but one devised by men ; how, then, 
can this connection aflPord a sufficient authority for duty ? 

An answer to this is given in 

Sutra 25. — Tad~hkUtdndM kriydrthma samdmndija ^rthasya ian-nimiU 
tafvdt I The various terms which occur in every Yedic precept are 
accompanied by a verb ; and hence a perception (such as we had not 
before) of the sense of a sentence is derived from a collection of words 
containing a verb. A precept is not eomprebended unless the individual 
words which make it up are understood ; and the comprehension of the 
meaning of a. sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising out of each word.” 

Sutra 26. — Zoke sanniymidt pray oga-mnnikar shah sydt [ ‘‘As in 
secular language the application of words is known, so also in the 
Veda they convey an understood sense, which has been handed down 
by tradition.” 

The author now proceeds in the next following Sutras to state and 
to obviate certain objections raised to his dogmas of the eternity and 
authority of the Vedas. 

Sutra 27. — Vedam cJiaekesamikarsMm purusMhhyd'h | ‘^Sorne (the 
followers of the N’yaya) declare the Vedas to be of recent origin, Le, not 
eternal, because the names of men are applied to certain parts of them, 
as the Kathaka and Kauthuma.” V 

This Sutra, with some of those which follow, is quoted in Sayana’s 
commentary on the E.V. vol. i. pp. 19 and 20. His explanation of the 
present Siltra is as follows: 

Yathd Rayhuvamddayah iMMniands tatM veddh api | na tu mddh 
anddayah | atah eva veda-kariritmm purmhdh dlhydyanU | Vaiydsikam 
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BMraiaM Vdlmthtyam Ramdyamm ity atm yaihd Bharatuii-lartriimna 
^ydmdmjah ahhjdyunte tathd KdtMMm Mauthumam Taittiriyakam ity 
evafk tat4ad~veia4dhhd-karUriivena KaiMdlndm dhhjdtaiddt faurmh- 
eydh | Nanu nitydndm eva^ mddnam updShydya-vat mmpraidya-pra- 
mrttakahena Kaihakadi - mmdkhyd sydd ity dsanhja yuJctij-anfaram 
iutrayati j . . . . tarhi Kdthakddy -dkhydyikdydh gaiir ity dmnhja 
sampraddya-pravarttandt sd iyam upapadyate [ 

Some say, that as the BaghuTamsa, etc., are' modem, so also are 
the Yedas, and that the Vedas are not eternal. Accordingly, certain 
men are named as the authors of the- Vedas. Just as in the case of the 
Mahabharata, which is called Vaiyasika (composed by Vyasa), and the 
Bamayana, which is called Valmikiya (composed by Valmiki), Vyasa 
and Valmiki are indicated as the authors of these poems ; so, too, Kotha, 
Kuthumi, and Tltliri are shown to be the authors of those particular 
S'akhas of the Vedas which bear their names, viz. the Kathaka, Kau- 
thuma, and Taittiriya ; and consequently those parts of the Vedas are 
of human composition. After suggesting that the Vedas, though eternal, 
have received the name of Bathaka, etc., because Katha and others, as 
teachers, handed them down j he adduces another objection in the next 
SutraV 

The explanation here indicated is accepted a little further on, in the 
remarks on one of the following Sutras : What, then, is the fact in 
reference to the appellations Katbaka, etc. ? It is proved to have arisen 
from the circumstance that Katha, etc., handed down the Vedas,^^ I 
proceed to 

Sutra 28 . — Anitya-darianach cha | '^It is also objected that the 
Vedas cannot be eternal, because we observe that persons, who are not 
eternal, but subject to birth and death, are mentioned in them. Thus 
it is said in the Veda ^Babara Pravahani desired/ ^ Kusnruvinda Aud- 
d^aki desired/ N’ow, as the sentences of the Veda, in which they are 
mentioned, could not have existed before these persons were born, it is 
clear that these sentences had a beginning, and being thus non-eternal, 
they are proved to be of human composition’* Bahar ah BrdvaMnir 
ahdmayata ’ ‘ Kmurumndah Auddaldkir akdmayata * ityddi {mhy&mm ?) 
vedeshi darsandt teshdm jatmndt pray imdni vahjani nusami- tU suiitvdd 
mityatvam paurmheyatvam cha siddJmm)* 

These objections are -answemd ia the following apherwms : 
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Sutm 29. — Uhtam tu hiia'^purvaimm 1 ‘‘ But the priority — eternity^ 
— of sound, lias been declared, and, by consequence, the eternity of the 
Yeda.^* 

Sutra 80. — AlJiyd prameMndt j The names, derived from tho^ 
of particular men, attached to certain parts of the Yedas, were given on 
account of their studying these particular parts. Thus the portion read 
by Katha was called etc.’’ 

Sutra 31, — Faraniu iruti-sdmdnya-matram | “And names occurring 
in the Yeda, which appear to be those of men, are appellations common 
to other beings besides men.” 

“ Thus the Babara Frdimliani are not the names of a man, but 
have another meaning. Tor the particle pra denotes ‘pre-eminence,’ 
vahamm%m's> ‘the motion of sound,’ and the letter i represents the 
agent; consequently the word signifies that ‘which moves 

swiftly,’ and is applied to the wind, which is eternal. Babara again is 
a word imitating the sound of the wind. Thus there is not even a sem- 
blance of error in the assertion that the Yeda is eternal ” {Tadyapi Ba- 
ba/rah Frdmhanir ity asU parantu kutih prdmhany ddi-iabdah sdmdn- 
yam \ anydrthmydpi ^Ddehalcam \ tathd hi [ ^^pra^"^ ity my a utharshds- 
ray ah | ^^mhanah,^^ iabdasya gatih \ijkdrah hartta [ tathd hha utlcrishta- 
gaty-dirayo vdyu-parah | sa cha anddih | Baharah iti vdyu-sabddmhara- 
nam ( iti na anupapatti-gandho ^pi [). 

Before proceeding to the 82nd Sutra, I shall quote some further 
illustrations of the 81st, which are to he found in certain passages of 
the Introduction to Sayana’s Commentary on the Eig-veda, where he 
is explaining another section of the Mimansa Sutras (i. 2, 39ff.). 
The passages are as follows (p. 7) : 

Anitya-Bamyogad mmitrdnarthahyam | “ Xw ie Icrinmnti Klkateshv ” 
iti mantreKlkato ndma janapadak dmndtah | Tathd Naiohasakhafri ndma 
nagaram Framagando ndma rdjd iiy ete ^rthah aniiydh dmnatdh | Tathd 
cha Bati prdk Framagandad na ayam mdntTO bhuta-purmh iti gamy ate | 
And in p. 10: Tad apy uktam Framaganiddy • anitydrtha- saynyogad 
mantrasya mdditmm na sydd iti tatroUy^am Butrayaii j “ Uktas chd- 
nitya-samyogah ” iti ] prathama-padasya antimddhiharane so yam anitya- 
Bamyoga-doshah uktah parihritah [ Tathd ]hi \ tatra purva-palcshe Vedd” 
ndm paiirusheyatvayyi vaktum Kdthakaih Kdldpakam ity-ddi-purusha^ 
sambandhabhidhanain hetukritya mUya-darkandch cha^^ iti hetv-antara§i 
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sutfiiam | ^^Bdbarah prawdhanir ahdmapatm^'* %ty amitymdm Buharuilnilm 
\rthdmm duriandi tatah ptrmm asaUvdi paurmhe^o veduh iU tui'^a 
uttaram sutritam ^^puraM tu iruti-sdmdni/u^MMr&m^^ iti | tmya a-yam 
crthah [ yat KdtMhdii-samdkhydmm tat prmacham-nmittam | yat tic 
param Baharddy-amtya-darsamyJb tat iahda-sdmdnya-mdtram na tu tatra 
B alar dicky ah haiekit purusko mvahsMtah \ kmtu ^^lalara'^^ iti mldam 
hurvan myur ahkidhlyate | sa cka prdmhanih 1 prahurshem mlmm- 
§llah I Bvajyi anyatrdpy uhmtyam ) 

It is objected that the mantras are useless, because thej are con- 
nected with temporal objects. Thus in the text, ‘what are thy cows 
doing among the Kikatas ? ’ a country called Kikata is mentioned, as 
well as a city named Haichasakha, and a king called Pramaganda, all 
of them non-eternal objects. Such being the case, it is clear that this 
text did not exist before Pramaganda.’* The answer to this is given in 
p. 10 : To the farther objection that the mantras cannot be eternals 
because such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sutra: ‘The connection 
with non-eternal objects has been already explained.’ In the last 
section of the first chapter, this very objection of the hymns being con- 
nected with non-eternal things has been stated and obviated (see above, 
Sutras 28-31). For iu the statement of objections, after it has first 
been suggested as a proof of the human origin of the Yedas, that they 
bear names, Kathaka, Elalapaka, etc., denoting their relation to men, a 
further difficulty is stated iu a Sutra, viz., that ‘ it is noticed that non- 
eternal objects are mentioned in the Yedas j ’ as, for example, where it 
is said that ‘ Pahara Pravahani desired.’ l^’ow, as it specifies non- 
eternal objects of this kind, the Yeda, which could not have existed 
before those objects, must be of human composition. The answer to 
this is given in the aphorism, * any further names are to be understood 
as common to other things,’ The meaning is this : the names Hathaka, 
etc,, are given to the Yedas because they are expounded by Katha, etc. ; 
and the further difficulty arising from the names of Babara and other 
objects supposed to be non-etemal, is removed by such names being 
common to other objects [which are eternal in their nature]. 
persons called Babara, etc., axe intended by those names, but the wind, 
which makes the sound babara, is so designated. And pravibaei refers 
8® See the First Yokme of this work, p. and the Second Tokme, p. 86?. 
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to the same object, as it means that which carries swiftly. The same 
method of explanation is to be applied in other similar cases.’’ 

I proceed to the 32nd Sutra. It is asked how the Yeda can consti- 
tute proof of duty when it contains such incoherent nonsense as th^ 
following: “ An old ox, in blanket and slippers, is standing at the door 
and singing benedictions. A Brahman female, desirous of offspring, 
asks, ‘Pray, o king, w^hat is the meaning of intercourse on the day of 
the new moon?’ or the following: ‘the cows celebrated this sacrifice’” 
{Whnu Jaradgavo hamhala-paduhabhyam dmri stMto gdyati manga- 
tof®* j tam hrdhmam prielihati putira-hdmd rdjann amdydyn lahhanasya 
ko^rthah^^ I Ui | gdvo mi etat sattram dsaia'^^ ity-ddinum asmyihaddha- 
praldpdndm mde sattvdt katkam sa iharm& pramdnam), A reply is 
contained in 

Bdtra 32. — Krite m, mniyoyak sydt karmanah samlandhdt [ “ The 
passages to which objection is taken may be applicable to the duty to 
he performed, from the relation in which they stand to the ceremony ” 
(as eulogistic of it). 

As a different reading and interpretation of this Sutra are given by 
Sayana in his commentary, p. 20, 1 shall quote it, and the remarks 
with which he introduces and follows it : 

Wanu vede kvacMd evam iriiyate mnaspatayah satram dsata sarpdh 
satram dsata ’’ Ui | tatra mnaspatlndm achetanatvdt sarpdndrh chdanatm 
^pi mdya-rahUatvdd m tad-anmhthdnam samhhavati | Ato ^^Jaradgam 
gdyati mad/rakdni^^ ityddy-unmatta-luh-mkya-BadrUatvdt kenaehit hrito 
vedah ity dsanhya uttaram sutrayati | JTrite cha amniyoyak sydt kar- 
mamh samatvat [ Yadi jyotishtomudi-vdhyam kenaehit purushena IcrU 
yefa taddnlm krite tasmin vdhye mmga-sddhanatve jyotishtomasya vini- 
yogah na sydt | sadhya-sadhana-hhamsya purushena jndtum asahjatvdt | 
sruyaie tu mniyogah [ ^^jyotishtomena smrya-kdmo yajeta^^ Ui \ na cha 
etat unmatta-vdhja-sadrUam laukiha-pidhi-mkya-md hhdvya-karaneti- 
hartavyaid-fupais tribhir amiair upetdydh bkdmndydh amgamdt | loke 
hi “ bruhtnandn bhojayed^^ Ui ndkau kirn hem hatkam ity dkdnkshdydm 

In his commentary on the following aphorism Sahara Svamin gives only a part 
of this quotation, consisting of wovds Jar&dy two gdyati mattahlmi^ “An old ox 
sings senseless words; and adds the remark: hiiham nama jaradgavo gayet^ “How» 
now, can an old ox sing? We must not therefore with the late Dr. Ballantyne take 
jaradgam for a proper name. 
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tripUm uMisya oianem iravyem Jaka^supdii-parwesham-praMrim itt 
yathd mhyate jyotuJitoMa-viihm api nmrgam mMisya Bomem dravyem 
dthsJiamyddy^angQpdkdra-prakdrem .ity ukU kuthan mmaiia ~ i^dkya- 
•sadrUam hkamd iti | vanmpaty-ddi-satm-’Vdkyam api na iaf-sadrihm 
tasya satra-karmano jyoUshtomudind Bamatvdt | yat-paro M saMuh na 
iaMdrthah iti nydya-vidah ahnh [ jyotuhtomddi-vdkyasya mdMyakatmd 
miishtlidne tatparyyam | mnaapaty^ddi-satm-tahjaBya artliavdiutvdd 
praiamsdyam tdtparyam | Bd cM midyamamndpi karttmli sakyate j aeh- 
tandh avidvdmBo ^pi satram anmktkitmaniah kirn punas €lietmidh'Vidvd7nBi} 
IrdJimandh iti satrastutih | 

But it will be objected that tbe Teda contains suobi sentences as 
this: Hrees and serpents sat down at a aaerifice.’ Now, since trees 
are insensible, and serpents, tbougb possessing sensibility, are destitute 
of knowledge, it is inconceivable that either the one or the other should 
celebrate such a ceremony. Hence, from its resembling the silly talk 
of madmen and children, as where it says, ‘ An old ox sings songs (fit 
only for the Madras ?)^ (see the Second Volume of this work, pp. 481 £.), 
the Veda must have been composed by some man. The answer to this 
donht is contained in the following Sutra (which I can only render by 
a paraphrase): ^If prescribed by mere human authority, no rite can 
have any efficacy ; but such ceremonies as the jyotishtoma rest on the 
anthority of the Veda; and narrative texts such as that regarding the 
trees and serpents have the same intention as precepts, i,e, to recom- 
mend sacrifice/ If the sentence enjoining the jyotishtoma sacrifi.ce had 
been composed by any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise; for no man could know either the end, or the means 
of accomplishing it. But the application in question is prescribed in 
the Veda by the words ^let him, who seeks paradise, sacrifice with the 
jyotishtoma.' Now this injunction does not resemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per- 
formed, viz. its end, means, and mode. For, as when a question is put 
in regard to the object for which, the instrument through which, and 
the manner in which the precept, ^ to feed Brahmans/ is to be Mfiiled, 
we are told that the object is to be their satisfaction, the iEstramental 
substance boiled rice, and &e maimer, that it is to be served up with 
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vegetables and condiments ; — ^in tbe same way, in tbe Yedic injunction 
regarding the jyotishtoma, we are told that paradise is the object, that 
soma is the instrumental substance, and that the application of the 
introductory and other portions of the ritual is the manner. And when?, 
this is so, how can this precept be compared to the talk of a madman ? 
NTor does the sentence regarding trees, etc., celebrating a sacrifice, 
admit of such a comparison, since the sacrifice in question is similar 
to the jyotishtoma and other such rites. Eor logicians say that the 
meaning of a word is the sense which it is intended to intimate. The 
purport of the sentence regarding the jyotishtoma, which is of a pre- 
ceptive character, is to command performance. The object of the sen- 
tence regarding trees, etc., attending at a sacrifice, which is of a narra- 
tive character, is eulogy ; and this can he offered even by a thing 
wMeh has no real existence. The sacrifice is eulogized by saying that 
it was celebrated even by insensible trees and ignorant serpents : how 
much more, then, would it be celebrated by Brahmans possessed both 
of sensation and knowledge ! 

The following passage from the INyaya-mala-vistara, a treatise con- 
taining a summary of the doctrines of the Purva-mimansa of J aimini, 
by Madhava Acharyya, the brother of Sayana Acharyya (see above, 
p. 66) repeats some of the same reasonings contradicting the idea that 
the Yeda had any personal author (i 1, 25, 26) ; 

Paurusheyam na vd veda-^dhycm syat pmrusheyatd | Kathahadi'- 
samdkhydndd vdlyatvdch cMnya^vakyu-vat | Samdkhyd ^dkydpahatvem 
vdhyatmm tu pardhatam | TMartr-annpalamlhena sydt tato ^paurushe- 
yatu I Kdthakam Eautlmmmn Tmttiriyaham iiyddi samdhhyd tat4ad- 
mda-thliaya lohe drhhfd | taddMiu -pratyayas eha dena proktam ity 
asminn artlie varUate [ tatM sati Fyusena proktarh Vaiydsikmti Bhdra- 
tmn ity-didv iva paufmkeyatmm fradlyaU j hincha | mnatam mda-vak- 
yam paurusheyam j vdkyatvdt \ EdUddsadi-vahjarvad iti prdpte Irumah | 
adhyayana-sampraddya-pramrUahatvem mmdkkyd upapadyate j Kdlidd'- 
$ddi-grantheshu tat-sargdmsdm karUdrah updalhjante | tathd mdasyapi 
paiiruslieyatve tat-karUd upalahhyeta na cha upalahhyate | ato vdkyatva-^ 
hetiih pratihula-tarka-pamdhatal^ \ tmmdd apauruskeyo vedah | tathd sati 
pimisha-huddhi-kritasya aprdmdnyasya andsankamyatvad vidM-vdkyasya 
dJiarme prdmdnyarh siisthitam ^ 

I have extracted this passage ffom Prof. Goldstucker’s text of the Kyaya-mala- 
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[Verses] ^Is tlie word of tlie Veda derived .from a persona! author 
• or not? It must (some urge). be so/derived, since (1) it bears the 
names of Xathaka, etc., and (2) has the characters of a sentence, like 
eotber sentences, (we reply) ; for (1) the names arose from parti- 
cular persons being teachers of the Vedas, and (2) the objection that 
the Yedie precepts have the characters of common sentences is refuted 
by other considerations. The Veda can have no personal author, since 
it, has never, been perceived to have had a maker.^ [Comment] It is 
objected (1) that the names Hathaka, Kauthuma, Taittiriyaka, etc., are 
applied in common usage to the different Vedas ; and the tadclhita aiix 
by which these appellations are formed, denotes ^ uttered by ^ [Hatha, 
Huthumi, and Tittiri] (comp. Panini, iv. 3^ 101). Such being the 
case, it is clear that these parts of the Vedas are derived from a per- 
sonal author, like the Mahabharata, which is styled Vaiyasika, because 
it was uttered by Vyasa, etc. And further (2), the sentences of the 
Veda, being subject to different interpretations, must have had a per- 
sonal author, because they have the properties of a sentence, like the 
sentences of Halidasa, etc. To this we reply (1), the name applied to 
any Veda originates in the fact that the sage whose name it bears, was 
an agent in transmittmg the study of that Veda. Put (2) in the books 
of Kalidasa and others, the authors axe discoverable [from the notices] 
at the end of each section. Kow if the Veda also were the composition 
of a personal author, the composer of it would, in like manner, be dis- 
coverable ; but such is not the case. Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations.* Consequently the Veda is not the work of a personal 
author. And such being the case, as we cannot suspect in it any falli- 
bility occasioned by the defects of human reason, the preceptive texts 
of the Veda are demonstrated to be authoritative in questions of duty.’^ 
II. — Vedartha-prak^a, The verses just quoted are repeated in the 
Vedartha-praka^a of Madhava on the Taittirlya Sanhita (p. 26), with 
a various reading at the beginning of the third line, viz. samuhhjamam 
pravacJianat^^ instead of BamO^hhy^^dhyapakaimmP The comment 
by which the verses are explained in the same work, is as follows : 

' Tistara ; and I am indebted to the same eminent fioholar for some awiitwe© in my 
translation of it. - 1' ' 
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iiham yatha paurusheymi tathd KdtTmMni KautJiumam Taittiriyam ity- 
ddi-Bmmlchydridi vedah paurmheyah | himha veda-vdhjum paunisheyam ^ 
vahjatvdt KaliddBadi-vdlcya-vad iti ehet j maivam j sampraddya-pravrit- 
tyd BamdJchyopapaUeh | Vahyatvo-hetm miupalaMM-vmiddha-hdldtya-^^ 
ydpadkJitah | YatJid Vydsa-FdlmlhkprMritayas iad-grantha-nirmana- 
vasare MUchid upalaMkdh anyair apy muhMnna - sampraddyena i^a- 
Idbhyanie j na tathd uda-harUa pwrudhah haicMd upalaMhah | prat’- 
yuta vedmya nityatmm sruii-smrUihhydm pfirmm uduhritam | Pam- 
mdtmd iu uda-harttd ^ pi na lauhiha-purushah [ tasmdt harUri-doshd- 
Ihdvdd nasty aprdmdnya-sanJcd | 

may be said (1) that as tbe Eamayana, tbe Mahabbarata, and 
other such books, are regarded as the works of personal authors from 
the epithets Yalmikiya (composed by Yalmiki), Yaiyasiklya (composed 
by Yyasa), etc., which they bear, so too the Yeda must have had a 
similar origin, since it is called by the appellations of Kathaka, Kau- 
thuma, Taittiriya, etc. ; and farther (2), that the sentences of the Yeda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. But these ob- 
jections are unfounded, for (1) the appellations of those parts of the 
Yeda are derived &om the sages who were agents in transmitting the 
study of them; and (2) the objection about the Yeda having the pro- 
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization.®^ 
Bor though Yyasa and Yalmiki, etc., when employed in the composition 
of their respective works, were perceived by some persons to be so en- 

This phrase thus {hdldiyayapadishta) is a techrfical term in the 

Nyaya philosophy, denoting one of the hetv--abMsas^ or *‘mere semblances of reasons,” 
and is thus defined in the Nyaya-sutras, i. Kdldty ay apadishtali kaldtltaJij which 
Dr. Ballantyne (Aphorisms of the Kyaya, p. 42) thus explains : “ That [semblance of 
a reason] is mis-timed, which is adduced when the time is not [that when it might 
have availed]. [For example, suppose one argues that] fire does not contain heat, 
because it is factitious, [his argument is mis-timed if we have already ascertained by 
the superior evidence of the senses that fire does contain heat],’^ It does not, however, 
appear, how the essential validity of an argument can depend at all on the time when 
it is adduced, as is justly observed by Professor Goldstiicker, who has favoured me 
with his opinion on the sense of the phrase. After consulting the commentary of 
Yatsyuyana in loco, he thinks the aphorism (which is not very distinctly explained 
by the commentators) must denote the erroneous transference of a conclusion deduced 
from the phenomena happening at one ‘*time,” i,e. belonging to one class of cases, 
to another class which does not exhibit, or only apparently exhibits, the same pheno- 
mena ; in short, a vicious generalization. 


I 
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^ gagedj, and are: known bj others also [in after ages] to be the authors, 
from the existence of an unbroken tradition to that effect ; — no btiman 
^.author of the Teda" has, erer been perceived. On the contrary, we 
liave formerly shown that the eternity of the Yeda is declared hoth by 
^ itself and" by the Smriti. , And even if the Supreme Spirit be the maker 
of : it, stiH he is not a mundane person j and consequently, as no defect 
: exists in the maker, there is no reason to suspect fallibility in Ms work.^^ 
INo notice has been taken by these commentators of an objection 
which might have been raised to the validity of this reasoning, viz. that 
the hymns of the Eich and other Tedas are all set down in the Ann- 
. kramams, or indices to those works, . as being uttered by particular 
rishis ; the rishis being, in fact, there defined as those whose words the 
hymns were— mhjmli sa risMk,^ (See Colebrooke^s Misc. Ess. 
i. 26, or p. 12 of 'Williams and INorgate’s ed.) Though, however, this 
objection has not been alluded to in any of the preceding passages, an 
answer has been provided to it in the well-known assertion of the 
orthodox Indian writers that the rishis did not compose, hut only saw 
and afterwards repeated the hymns and other parts of the Vedas, which 
had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakasa on the Taittirlya Sanhita, p. 11, it is 
Atindri^driha- dr ashtdrah risha^ah I Teshdm veda-drashtritvam 
smartjate | Yiigd^ite ^ntarliitdn Veddn setikdsdn maharahayah } Lehhire 
ta^asd fpurvam anujndtdh svayamhhuvd } (Mahabharata, J^jantiparvan, 
verse 7660. See above, p. 49.) ‘^The rishis were seers of things 
beyond the reach of the bodily senses. The fact of their seeing the 
Vedas is recorded in the Smriti; ‘The great rishis, empowered by 
Svayambhu, formerly obtained, through devotion, the Vedas and the 
Itihasas which had disappeared at the end of the [preceding] Yuga.^ 
So, too, Mann (as already quoted, Vol. I. p. 394) says, in similar, 
although more general language : Frajdjpatir Haiti sustram tajtamkd'- 
srijat prahhuh j Tatliaiva redan ruhaym tapaBd pratipedire j ^‘Praja- 
pati created this S'astra (the Institutes of Manu) by austere-fervour 
{iapas ) ; and by the same means the rishis obtained the Vedas/^ 

so Some passages fiom the Nirukta on this subject will he quoted in a late part of 
this volume. 

The text of the Biblioth. Ind. reads tarhi tm, I have followed the M. Bh», 
which evidently gives the ferae reading. 
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The following extract from the account of the Purva-mimansa philo- ^ 
sophy, giveii in the Sarya-darsana-sangraha of Madhava Acharyya 
(Bibliotheca Tndica, pp. 127 ff,), contains a fuller summary of the con- 
troversy between the Mimansakas and the !N‘aiyayikas respecting the* 
grounds on which the authority of the Yeda should be regarded as 
resting: 

8y€d etat | vedasya katham wpawmheyatmm alliulMyate f tat-prati- 
padaJca-pramdnalMvat 'katham manyeihdh apaunmheydli veddh | smnpm-^ 
ddyavicliGhliede saty asmaryyamdm-karUrikatmd atma-md iti | tad etad 
mandam miesha^siddkeh | paurmheya-mda-vadilhih pralaye sampra- 
daya - mehclihedasya kakshtkaran^ [ hincha him idam amnaryyamdna- 
harttrikatvam ndma 1 apratiyamdna-karttnkatmm asmarana - gocliara- 
kartirikatvam vd [ m prathamak kalpah Far ameivarasy a karttuh pra- 
miter ahhyupagamdt ] ra dvttiyo mka^dsahatv at | tathci Iii | him ekena 
asmaranam alhipreyate sarvair m \ m udyah | yo dharma-iilo jita- 
mdna-roshah^^ ityadishu muhiakoktuhu vyahhichdrdt | na dvitiyah | sar* 
vdsmaranasya asarvajna-durjndnatvdt \ 

Paurusheyatve pramdna-samhhavdch cha veda-vakydni paurusJieydni | 
vdhjatvdt j Kdlidasudi-vakya-vat \ vedorvdhjdni dpta-pramtani \ pra- 
mdnatve sati vdkyatvdd Manv-adi-rakya-md iti 1 
Pfanu I ^^Tedasyddhyayanam sarvam gurv-adhjayana-purvaham [ vedd- 
dhyayana-Bamanyad adhund ^dhyaya7iam yathd ’’ [ ity ammdnam prati 
Bddhmam pragalbhate iti diet [ tad dpi na pramdm-kotim praveshtum 
is'hte 1 Bharatadhyayanaih sarvam gurv-adhyayana-pUrvakam [ JBIidra- 
tddhyayanatvena sdmpratddJiyayanain yathd ” iti dlhdsa-samdna-yoga- 
kshematvdt ] nanu tatra VydBah karttd iti smaryyate ^^ko hy any ah 
Fimdarlkakshad MaMlhdrata-krid hhareV^ iiy-dddv iti chet | tad 
asdram \ ^^richah sdmdni jajnire | ehhanddmsi jajnire tasmdd yajus tas- 
mad agdyata^^ iti purmha-sukte vedasya Ba-kaTtrikatd-pratipddandt | 
Kincha unity ah iahdah sdmdnyamttve sati asmad-ddi-vdliyendriya- 
grahyatvad ghata-vat ] ?ianv idam anumdnam sa emyaih ga-kdrah ity 
pratydbMJnd-prmndna-pratihatam iti chet | tad ati plialgu luna-pmiar- 
jaia-kesa-dalita-kund^^ -adav iva pratyalMjndydh sdmdnya-vishayatvena 
hddhakatvdhhavdt | 

Ifanv aiarirasya Paramekao'mya tdh-ddi-sthdndllidvena mrnochchd, 
randsamhhavdt katham taUpranitatvam vedasya sydd iti diet j na tad 
Ihadrani svalhdmto Harirasydpi tasya hhaktdnugrahdrthaih Md-mgraha- 
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graham - samihmM^ \ tmmdi ^edmya apawushyaiva- vaeM yuMir na 
* yuMd Hi I 

Taira samdikdnara ahMdMyate \ Kim idmi panruBhigaivam Bmlihayi^ 
•shitam j purmMd Mtpanmtnehmdtram .| yathd amnai-aiilMr ahar ahr 
uehchdrgyamdmsya vedmija |' pramundntarem artham iipalalhja iai-- 
praMsandya racMtatvam ru ] yathd mmad-ddihhir iva nihaihjamfmmya 
pralajidhmya | praikame m mpraUpaUi^ | churame Mm anumdm-lddt 
tat-gddhanam agama-halad vd \ m ddyah j MdlMti-mdihmMHvdlymJiu 
. /mvyahhichdratvdt | atim pramdmtm gati iti inikhyaUiU diet i tadapi 
na vipahhito manmi vaiiadyam dpaiyaU | pmmimuiiiiaTdgwlmrdrt'ha- 
pratipddalmn hi vdhjam Veda-mhyam | tat g)ramdndntara-godmrdriha’ 
pratipadaham iti sadkyamune ^^mmnamdtd himihgd'^^ Hi tad vyaghfitd- 
pdtdt i MneJia Parameharasya Mu - vigralia - parigralaihlnjiipagame ^py 
atlndriyartJia-iarhmm na sanjdghatiti desadifila-smlhraa-xiprahrM^^ 
tdrtha-grahampmjdlJidvdt \ na dia tach-diahhur-udikam era iudriM 
pratlii-gamna-hehamam iti mantavyam | drhhtdmiBdrenaiva halpandydh 
uirmjamyati'dt ] tad uhtam GuruhMh Barrajna - niruharam - xeldyum 
** yatrdpy atiiayo drishtah sa svdrthdnatilanghandt 1 dura-suhhmddi* 
drishtau syfid m rupe irotra-vriitUd^^ iti | atah eva na dgama-haldi tat- 
Bddhanam | 

Tern proUaiM^ iti Pdniny-anuidBane jdgraty api Kdthaha-Kaldpa- 
Taittirlyam ityddi-samdhhyd adhyayam-samj^radaya-pravarttaha-vkha- 
yatmna upapadyate ] iad-vad atrdpi gampradaya-pramrttalca-vishaya- 
tvenupy npapadyate ] na cha anumdna-haldt sahdasya anityatva-Biddldh | 
pratyalliijnd-rirodhdt ] . , . . 

Manv idam pratyahhijndnam gaUddi-jdU-vuhayam na gddi-vyakti- 
vishayam tdsdm prati-purusham hhedopalamhhdd | anyathd ‘^Somasarmd 
^dhzte’^ iti mbhdgo na sydd iti chet [ tad api khhdm na Ulhariti gddi- 
vyaMi-lhede pramdndhhdvena gatvddi-jdti-vuhaya-kalpandydm pramdnd- 
hhavdt ] Yathd gatvam ajdnatah ekam em hhinna-desa-parimdna-smh- 
sthuna-vyaMy-tipadhana-midd Minnchdesam iva alpam im mahad im 
dlrgham iva vdmanam iva prathate tathd ga-vyahtim ajdmtah ehd ^pi 
vyanjalca-hheddt tat-tad-dharmanuhandhim pratilMsate [ eUna mnid- 
dha-dkarmadhyasad hheda - pratihhdsah iti pratyiMam | tatra hiih 
svdhhdviko mruddha-dharnnadhydBO hheda-sadhiakatvem ahhimatah prd- 
titiko vd 1 prathame asiddhih { aparathd svdhhdvika-lheidlhyupagame 
, dak ga-kdrdn udmMrayat iii frattipoMl^ Mydi na tu dma* 
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hritvQ ^a-Mrah iti 1 dmtip t% m mohMmkii-lheda-uMhih | m M 
paro;pad‘hi-hlieima svdlMvikam mhy&M mhmyaU j md IMi mhhaso 
kumhliddij’-njpddhi-Meddi svdhhdmko hheiak \ . • . . tad ukiam dchdr^- 
yaih 1 ^ prmjojanayn tii yajjdtes tad mrnad eva lalhyate | vyakti-lalJiyam * 
tu nddelhjah Hi gatcadi-dMr mtM^^ iti \ tatlid eka^^pratyalJiiJnd 
yadd saMe jdgartti niravagraM | anityatmmmumni %aiva sarvdni Id- 
dilate I . . . . tatas dm mdmya apaurmheyatayd nirasta-samasta-saJiM- 
kalankdyikuratvena svatah siddham dharme prdmdny am iti sustMtam | 

it so. But liow [the Faijayikas may ask] is the Yeda alleged 
to he underi?ed from any personal author? How can you regard the 
Yedas as being thus underived, when there is no evidence by whicli 
this character can he substantiated? The argument urged by you Mi- 
mansakas is, that while there is an unbroken tradition, still no author 
of the Yeda is remembered, in the same way as [none is remembered] 
in the case of the soul (or self). But this argument is very weak, be- 
cause the asserted characteristics [unbrokenness of tradition, etc,] are not 
proved ; since those who maintain the personal origin [i.e. origin from 
a person] of the Yeda, object that the tradition [regarding the Yeda] 
was interrupted at the dissolution of the universe {pralaya),^^ And 
further : what is meant by the assertion that no author of the Yeda is 
remembered ? Is it (1) that no author is believed ? or (2) that no author 
is the object of recollection ? The first alternative cannot be accepted, 
since it is acknowledged [by us] that God {Parameham) is proved to 
be the author. Hor can the second alternative he admitted, as it cannot 
stand the test of the following dilemma, viz. Is it meant (o) that no 
author of the Yeda is recollected by some one person, or {1) by any 
person whatever r The former supposition breaks down, since it fails 
when tried by such detached stanzas as this, * he who is religious, and 
has overcome pride and anger,* etc.®® And the latter supposition is in- 
admissible, since it would be impossible for any person who w^as not 
omniscient to know that no author of the Yeda was recollected by any 
person whatever. 

This objection occurs in a passage of the KmummyaUi which I shall quote 
further on. 

I do not know from what work this verse is quoted, or what is its sequel. To 
prove anything in point, it must apparently go on to assert that such a saint as is here 
described remembers the author of the Yeda, or at least has such superhuman facul- 
ties as would enable him to discover the atithor. : ' 
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And moreover, [the Naijayikas proceed], the sentences of the Yeda 
must have originated with a personal author,, as proof exists that they 
h,ad such an ; origin, since they have the character of eentenees, like 
fhose:,of ,.. Kalidasa and other writers. ' The sentences of the Veda have 
Been coDapo,sed. by competent persons, since, while they possess au- 
thority, they., have, at the same time, the character of sentences, like 
those of Manu and other sages. 

But: [ask the Mimansakas] may it not he assumed that, ^ All study 
of the Veda was preceded hy an earlier study of it by the pupiFs pre- 
ceptor, since the study of the Veda must always have had one common 
character, which was the same in former times as now;’*^* and that 
this inference has force to prove [that the Veda had no author or was 
eternal] ? Such reasoning [the Naiyayikas answer] is of no force as 
proof, [for it might be urged, with an equal show of reason, that] ‘ All 
study of the Mahabharata was preceded by an earlier study of it by the 
pupiFs preceptor, since the study of the Mahabharata, from the mere 
fact of its being such, [must have had the same character in former 
times] as it has now;’ and the advantage of such an argument is 
simply illusory. But the [Mimansakas will ask whether there is not a 
difference between these two cases of the Veda and the Mahabharata, 
since] the Smriti declares that [Vishnu incarnate as] Vyasa was the 
author of the latter,— according to such texts as this, ^Who else than 
Pundarlkaksha (the lotus-eyed Vishnu) could be the maker of the 
Mahabharata?’ (see above, p. 39), — [whilst nothing of this sort is 
recorded in any S'astra in regard to the Veda]. This argument, how- 
ever, is powerless, since it is proved by these words of the Punxsha- 
sukta, * From him sprang the Eich and Saman verses and the metres, 
and from him the Tajnsh verses,’ (above, p- 3) that the Veda had a 
maker. 

‘‘Further [proceed the Naiyayikas] we must suppose that sound 
[on the eternity of which the eternity and uncreatedness of the Veda 
depend] is not eternal, since, while it has the properties belonging to a 

"The purport of this verse is, that as every generation of students of the Veda 
must have been preceded by an earlier generation of teachers, and as there is no reason 
to assume any variation in this process hy supposing that there ever had been any 
student who taught him^lf; we have thus, a regmma ad mjimiiam} and must of 
aeoteeity conclude that the VedM had but were oterMl. 
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genus, it can, like ajar, be perceived by the external organs of beings^ 
such as ourselves. But [rejoin the Mimansakas], is not this inference 
of yours refuted by the proof arising from the fact that we recognise 
the letter G [for example] as the same we have heard before ? Thfs 
argument [replies the INaijayika] is extremely weak, for the recogni- 
tion in question having reference to a community of species, — as in 
the case of such words as ^ hairs cut and grown again, or of full-blown 
jasmine,* etc.,-— has no force to refute my assertion [that letters are 
not eternal]. 

But [asks the Mimansaka] how can the Yeda have been uttered 
by the incorporeal Parames vara (God), who has no palate or other 
organs of speech, and therefore cannot be conceived to have pronotmced 
the letters [of which it is composed] ? This objection [answers the 
JTaiyayika] is not happy, because, though Paramesvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
shew kindness to his devoted worshippers. Consequently, the argu- 
ments in favour of the doctrine that the Veda had no personal author 
are inconclusive. 

I shall now [says the Mimansaka] clear up all these difficulties. 
IVTiat is meant by this ^awrusheyatm (‘derivation from a personal 
author*) which it is sought to prove ? Is it (1) mere procession (id- 
pamatva) from a person (^purmha)^ like the procession of the Yeda 
from persons such as ourselves, when we daily utter it ? or (2) is it the 
arrangement— with a view to its manifestation — of knowledge acquired 
by other modes of proof, in the sense in which persons like ourselves 
compose a treatise ? If the first meaning be intended, there will be no 
dispute. If the second sense be meant, I ask whether the Yeda is proved 
[to be authoritative] in virtue (a) of its being founded on inference, or 
(^) of its being founded on supernatural information {agamaddat) ? The 
former alternative {a) [i.e. that the Yeda derives its authority from 
being founded on inference] cannot he correct, since this theory breaks 
down, if it be applied to the sentences of the Malati Madhava or any 
other secular poem [which may contain inferences destitute of autho- 
rity]. If, on the other hand, you say {h\ that the contents of the 
Yeda are distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the word 
of the Yeda is [defined to be] a word which proves things that are not 
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^proTable by any other evidence. How if it eonld be establislied that 
this Yedic word did nothing more than prove things that are provable 
by other evidence, we should be involved in the same sort of contra- 
diction as if a man were to say that Ms mother was a barren woman. 
And even if we conceded that Paramesvara might in sport assume a 
body, it would not be conceivable that [in that case] he should perceive 
things beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in nature. 
Hor is it to be thought that Ms eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding with what they have perceived. This is 
is what has been said by the Guru (Prabhakara) when he refutes [this 
supposition of] an omniscient author: ‘ Whenever any object is per- 
ceived [by the organ of sight] in its most perfect exercise, such per- 
ception can only have reference to the vision of something very distant 
or very minute, since no organ can go beyond its own proper objects, 
as the ear can never become cognizant of form.’ Hence the au- 
thority of the Yeda does hot arise in virtue of any supernatural in- 
formation [acquired by the Deity in a corporeal shape]. 

** Without any contravention®^ of the rule of Panini (iv. 3, 101 ; see 
above, p. 83) that the grammatical affix with which the words Kathaka, 
Kalapa, and Taittiriya are formed, imparts to those derivatives the sense 
of ^ uttered by ’ Katha, Halapa, etc., it is established that the names first 
mentioned have reference [not to those parts of the Yeda being composed 
by the sages in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Yeda. Here also these appella- 
tions ought to be understood in the same manner, as referring to the fact 
of those sages being the institutors of the study of the Yeda ; and we are 
not to think that the eternity of sound [or of the words of the Yeda] is 
disproved by the force of any inference [to be drawn from those names], 
since this would be at variance with the recognition [of letters as the 
same we knew before] (see above, Mimansa Sutras, i. 19 f., p. 75) 

‘‘But [the Haiyayikas will ask] does not the recognition [of G and 
other letters as the same we knew before] refer to them as belonging 
to the [same] species, and not as being the [same] individual letters, 
since, in fact, they are perceived to be different [as uttered by] each 
Literally ** although the rule of Panini be awake.” 
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person,— for otherwise it would he impossible for us to make any dis-> 
tiuction [between different readers, as when we say], ^ Soma^arman is 
reading? ^ This objection, however, shines as little as its predecessor^ 
and has been answered in this way, viz. that as there is no proof of any 
distinction of individuality between G’s, etc., there is no evidence that 
we ought to suppose any such thing as a species of G’s, etc. [i,e. of G’s 
and other letters each constituting a species]. Just as to the man who 
is ignorant that G’s constitute a species, [that letter], though one 
only, becomes, through distinction of place, magnitude, form, indi- 
viduality, and position, variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the man who 
is ignorant of an individuality of G’s, [i.e» of G’s being numerically 
different from each other], this letter, though only one, appears, from 
the distinction existing between the different persons who utter it, to be 
connected with their respective peculiarities ; and as contrary characters 
are in this way erroneously ascribed [to the letter G], there is a falla- 
cious appearance of distinctness [between different G’s]. Hut does this 
ascription of contrary characters which is thus regarded as creating a 
difference [between G’s] result from (1) the nature of the thing, or (2) 
ffom mere appearance ? There is no proof of the first alternative, as 
otherwise an inherent difference being admitted between different G’s, 
it would he established that Chaitra had uttered ten (different] G’s, 
and not [the same] G ten times. Hut on the second supposition, there 
is no proof of any inherent distinction [between G’s] ; for inherent 
oneness (or identity) is not destroyed by a difference of extrinsic dis- 
guises [or characteristics]. "We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts] by 
jars, etc., that there is any inherent distinctness in the atmosphere 
itself, .... It has been said by the Acharyya ‘The object which 
the ITaiyayikas seek, by supposing a species, is in fact gained from 
the letter itself,* and the object at wMch they aim by supposing an 
individuality in letters, is attained from audible sounds {i.e. the se- 
parate utterances of the different letters), so that the hypothesis of 
species, etc., is useless,’ And he thus reaches the conclusion that, 

‘ since, in respect of sounds (letters), recognition has so irresistible a 
power, [literally, wakes, unrestrained], it alone repels all inferences 
against the eternity [of sound, or the Teda].” After some further 
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argumentation til© Mimansaka arrives at tBe conclusion that “as every 
imputation of doubt -wbicb bas germinated Has been set aside by tbe 
underived character of the Veda, its authority in matters of duty is 
'^shewn to be self-evident.’* 

I shall not attempt to carry further my translation of this abstruse 
discussion, as the remainder of it contains much which I should find 
great difficulty in comprehending.®® 

[Although not directly connected with the subject in hand, the fol- 
lowing passage from S'ankara’s commentary on the Brahma Sutras, iii. 
2', 40,®^ will throw some further light on the doctrines of the Mimansa. 
In the two preceding Sutras, as explained by S'ankara, it had been 
asserted, both on grounds of reason and on the authority of the Veda, 
that God is the author of rewards. In the 40th Sutra a different doc- 
trine is ascribed to Jaimini : 

Bharmam Jaiminir atah eva | Jaiminis tv dclidryyo dharmam yhatasya 
ddtaram manyate | ata eva hetoh sruter upapattes cha | iruyate tavad 
ay am arthah svarga-Mmo yajeta^^ ity evam adishu vdlcyesliu | tatra cha 
vidhi-iruter vishaya-hhavopagamad ydgah svargasya utpadakaTi iti gam- 
gate | anyathd hy anamshthatriho ydgah apadyeta tatra asya upadeiasya 
vaiyarthyam sydt ] nam anuhdhana-vindiinah harmamh phalam na upa- 
padyade iti parityahto hjam pahhah | na esha doshah sruti-prdmdnydt | ; 
srutii cJiet pramdnam yatlid ^yam harma-pJiala-sam'bandhah irutah upa- 
padyate tathd halpayitavyah 1 na cha anutpadya Umapy apdrvam karma 
vinaiyat hdldntaritam phalam datum sahioti ity atah harmano vd suhhmd 
hdchid uttardvasthd phalasya vd purvdvasthd apurvam ndma asti iti tarh- 
yate | upapadyate cha ayam arthah uktena prahdrena [ Mvaras tu phalam 
dadati ity anupap annum avichitrasya Mranasya vichitra-MryydmipapaU \ 
teh vauhamya-nairghTiwya-prmangdd anmhthdna-vaiymthydpaUei cha j 
tdmdd dharmad eva phalam iii | ' 

“ ‘ Jaimini says that for this reason virtue [is the giver of reward].* i 
The Acharyya Jaimini regards virtue [i.e. the performance of the pre-; 
scribed rites and duties] as the bestower of reward. ^ For this reason,*; 

In fact I have left out some pages of the translation ■which I had given in the ; 
first edition, as well as the corresponding portion of the text. I am indebted to the| 
kindness of Professor Goldstiicker for various suggestions towards the improvement! 
of my translation. But two of the passages on which he had favoured me with his’ 
opinion are, to my owa apprehension, so obscure, that I have omitted them. 

97 It is partly quoted in Prof Banerjea^s work on Hindu Philosophy. 
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and "because it is proved by tbe Veda. This is the purport of the Yedic ^ 
text, 'Let the man who seeks paradise, sacridoe,' and others of the ^ 
same kind. As from this Vedic injiiDCtion we must infer the existence 
of an object [to be sought after] it is concluded that sacrifice has the* 
eiTect of producing heavenly bliss; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one would 
care to sacrifice without an object], and thus the injunction would be- 
come fruitless. But may it not be said that it is not conceivable that 
any fruit should result from a ceremony which perishes every moment, 
so that this view must be abandoned ? No, this defect does not attach 
to our Mimansaka statement, since the Veda is authoritative. If the 
Veda be authority, this conuection of the reward with the ceremonyf 
must he supposed to exist just as is proved by the Veda. But as a 
ceremony which perishes without generating any unseen virtue, can- 
not produce a reward at a distant time, it must be concluded that there 
is either a certain subtile ulterior form of the ceremony, or a certain 
subtile anterior form of the reward, which is called ' unseen virtue.' 
And this result is established in the manner before mentioned. But it 
it is not proved that God bestows rewards, because it is inconceivable 
that a uniform Cause [such as He is] should produce various effects, 
and because the performance of ceremonies would he useless, owing to 
the partiality and unmercifulness which would attach [to the supposed 
arbiter of men's deserts]. Hence it is from virtue alone that reward 
results." 

How far this passage may be sufficient to prove tbe atheism of the 
Mimansa, I will not attempt to say. Before we could decide on such 
a question, the other Sutras of that school which refer to this question 
(if there be any such) would have to he consulted. 

Professor Baneijea also quotes the following text from the popular 
work, the Yidvan-moda-tarangini, in which the Mimansakas are dis- 
tinctly charged with atheism : 

Devo na kaichtd ha/rtta hharttd na Jiarttd eha haschid 

dste I karmunurdpani iuhJid^uhhdni prdpfioti sarvo M janah phaldni | 
mdmpu karitd nd ch^ haiohid dste niiydh hi sahdah rachand hi nityd j 
prdmCinyam mmm emtdh em siddham mudi^siddhek paratah katham tat | 

'' There is no God, maker of the world ; nor has it any sustainer or 
destroyer ; for every man obtains a recompence in conformity with his 


OF THE VEDAS, HELD BY INDIAN A UTiiuiiD. 

works. Neither is there any maker of the Teda, for its words are 
eternal, and their arrangement is eternal. Its anthoritativeness is self- 
demonstrated, for since it has been established from eternity, bow can 
ife be dependent upon anything biit itself ? 

I learn from Professor Banerjea that the Mimansaka commentator 
Prabhakara and his school treat the Purva Mimansa as an atheistic 
system, while Knmarila makes it out to be theistic. In fact the latter 
author makes the following complaint at the commencement of his 
Tarttika, verse 10 : Prdyenaim M Mimdmid lake lohdyatikritd j tdm 
dstiha-jpatlie karttum ay am yatm'fy krito mayd | ^^For in practice the 
Mimansa has been for the most part converted into a Xokayata®® 
(atheistic) system ; hut I have made this effort to bring it into a theistic 
path,’^ See also the lines which are quoted from the Padma Parana by 
Yijnana Bhiksha, commentator on the Sankhya aphorisms, in a passage 
which I shall adduce farther on.] 

It appears from a passage in Patanjalf s Mahabhashya, that that great 
grammarian was of opinion that, although the sense of the Veda is 
eternal, the order of the words has not continued uniform ; and that it 
is from this order having been variously fixed by Katba, Kalapa, and 
other sages, that different portions of the Indian scriptures are called 
by their names. 

The following passages from the Mahabhashya, and from the Com- 
mentaries of Kaiyyata and Nagojibhatta thereon, are extracted from 
the fuller quotations given by Professor Goldstiicker in pp, 147 f. of 
the Preface to his Manava-kalpa-sutra. 

Patanjali ; Nann clia %iktam hi chhanddihsi kriyante nitydni Man’- 
ddmsV^ iti | yadyapy artho nityah | yd tv asau varndnupurvi sd anitya 
tad-hhedach cJia etad hhavati Kdfhakam Kdldpakam Mmdakam Paippald’- 
dakam ityddi . ... 1 Naiyyata : NitydnP'^ iti | karttur asmarmat 
teshdm Hi bhdvah [ ^‘yd tv asav^^ iti | mahdpralaydduhu varndntipurvz- 
vindie punar utpadya risliayah samskardtUayad veddrtham smritvd kdbdor 
rachandh vidadhati ity arthah ] ^Had-lhedad^" iti [ ampurvi-lhedad ity 
arthah | tatai cha Kathddayo veddnupurvydh Icarttdrah eva itydM | 
Nagojibhatta : Amena vedasya nityatvam svikritya afhkna anityatmm 
aha ^'yadyapy arthaV'* iti j anma vedatvam sdbddrtholhaya-vritU-dhm’’ 
nitvam | nanu dhdtd yatha purvam akalpayad'*^ ityddi-kuti-lalena 
See Colebrooke’s Misc. Ess. i, 402 or p. 259 ff. of TOlianis and Norgate’s ed. 
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dmpurvl a§i $d eva iti mvifo-pur^a-mimdmsd-siddhdntdt sd nityd %ti 
ayuMam ata aha maMpralayddishv^^ iti \ unupurmjds tat-tat’lcsham- 
ghatitatvem unity atvam iti IMvah iti hechit [ tan na\ yadyapy artho 
nityah^^ Uyddi-vahja-ieska-mrodhat \ arihasydpijyoUslitomdder unity 
vat I pruvdJidmohehhedena nityatvam tu uMuyor api tusmad mmivuntuTU’' 
Ihedena dnupurvl hhinnd eva prati-manmnturafh uhaishd irutir anyd 
vidUyate^^ ity uUer ity anye j pare tu\ ^^artlio nityaV^ ity atra hrita- 
katvarmrodJiy-anityutvusya eva abhjupuyamuh purva-pahshind tddrih- 
nityatvmya eva ehhandassu uJdeh | emm cha ariha-saldena atru livarak ( 
muhhyatayd tasya eva sarva-veda-tdtparyyu-vishayatmt | ^^vedaii cha 
sarvair ahum em vedy ah iti Gitokter Uy uhuh | varndnupurvydh unit- 
yatve mdnmi aha ** tad-lheddch cha iti \ anityatm-vyapya-lhedena tat- 
siddhih [ lliedo Hr a ndndtmm \ Isvare in m ndndtvam [ IJiede mdnam 
vyamhdram aha | Kdthaha^^ ityddi [ arthaihyc^py anupurvi-lheddd 
eva KdthAka-hdldpaMdi-mjavahdruh iti Ihdvah | atra dnupurvl anityd 
ity uhteh padani tdny eva iti dhvanitvam \ tad aha “ tatai cha Kathd- 
day ah ityddi \ 

As Professor Goldstiicker has only given (in p. 146 of his Preface) a 
translation of the above extract from Patanjali, and has left the pas- 
sages from Haiyyata and Nagojibhatta untranslated, I shall give his 
version of the first, and my own rendering of the two last. 

Fatanjalii it not said, however, that Hhe Yedas are not made, 
but that they are permanent (i#. eternal)? ’ (Quite so); yet though 
their sense is permanent, the order of their letters has not always re- 
mained the same ; and it is through the difference in this latter respect 
that we may speak of the versions of the Kathas, Kalapas, Mudakas, 
PippdMakas, and so on.’’ Kaiyyata on Patanjalii “‘Eternal;’ by 
this word he means that they are so, because no maker of them is 
remembered. By the words, ^the order of their letters,’ etc., it is 
meant that, the order of the letters being destroyed in the great 
dissolutions of the universe, etc., the rishis, when they are again 
created, recollecting, through their eminent science, the sense of the 
Yeda, arrange the order of the words. By the phrase, ‘through the 
difference of this,’ is meant the difference of order. Consequently, 
Hatha and the other sages [to whom allusion was made] are the authors 
of the order of the Yeda.” Ndgojibhattcb on Patanjali and Kaiyyata: 
“Admitting in part the eternity of the Yeda, he, Patanjali, declares in 
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the ■words, Hhougli the sense is eternal,^ etc., that it (the Veda) is also 
in part not eternal. By this clause it is implied that the character of the 
Veda as such is constituted both by the words and by the sense.®® But is 
iiot the order also eternal, since it is a settled doctrine of the modern 
Mimansakas, on the strength of such Vedic texts as this, t the creator 
made them as before,’ etc., that the order also is the very same ? iN'o ; 
this is incorrect, and in consequence, he (Kaiyyata) says, ^ in the great 
dissolutions,’ etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it is formed in particular moments. But this is 
wrong, because it is opposed to the conclusion of the sentence, ^ though 
their sense is eternal,’ etc., and because the objects signified also, such 
as the jyotishtoma sacrifice, are not eternal. Others say that both the 
sense and the order of the words are eternal [or permanent], owing to 
the continuity of the tradition ; and that, consequently, it is in different 
manvantaras that the order of the words is different, according to the 
text, ‘ in every manvantara this sruti (Veda) is made different.’ „ Others 
again think that in the words, ‘the sense is eternal,’ etc., an admis- 
sion is made by an objector of an eternity opposed to the idea of 
production, since it is only such a [qualified] eternity that is men- 
tioned in the Veda; and that thus the word ‘sense,’ or ‘object’ 
{arthah), here refers to l^vara, because he is the principal object which 
is had in view in the whole of the Veda, according to the words of the 
Bhagavad-gita (xv. 15), ‘It is I whom all the Vedas seek to know.’ 
He next states the proof of the assertion that the order of the letters is 
not eternal, in the words, ‘ through the difference of this,’ etc. The 
difference in the order is proved by the difference in the things included 
under the category of non- eternity. Difference here means variety. But 
in Isvara (God), there is no variety. He declares current usage to be 
the proof of difference, in the words ‘ Hathaka,’ etc., which mean that, 
though the sense is the same, we use the distinctions of Kathaka, Kala- 
paka, etc., in consequence of the difference of arrangement. Here by 
saying that the order is not eternal, it is implied that the words are the 
same. And this is -what is asserted in the words [of Kaiyyata], ‘ con- 
sequently Katha and the other sages/ ” etc. 

^>9 I am indebted to Professor Goldstiicker for a correction of my former rendering 
of this sentence, and of several others in this passage of Hagojibhatta. 
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After quoting tBese passages at greater lengtii tlian I haye given 
them, Professor GoMstucker goes on to remark in his note : I have 
quoted the Mi gloss of the three principal commentators, on this im- 
portant Sutra [of Panini] and its Yarttikas, because it is of considerable'' 
interest in many respects. * ... We see Haiyyata and Hagojibhatta 
writhing under the difficulty of reconciling the eternity of the Yeda 
with the differences of its various versions, which, nevertheless, main- 
tain an equal claim to infallibility. Patanjali makes rather short work 
of this much vexed question ; and unless it he allowed here to render 
Ms expression (wMch means ‘letter '), 'word/ it is barely pos- 
sible even to understand how he can save consistently the eternity or 
permanence of the ' sense' of the Yeda. That the modern Mimansists 
maintain not only the ‘ eternity of the sense,' but also the ‘ permanence 
of the text,' which is tantamount to the exclusive right of one single 
version, we learn, amongst others, j&rom !JTagojibhatta. But as such a 
doctrine has its obvious dangers, it is not shared in by the old Miman- 
sists, nor by Hagoji, as he tells us himself. He and Haiyyata inform 
us therefore that, amongst other ihQQn%Bytla.Qxe is one, according to 
which the order of the letters (or rather words) in the Yaidik texts got 
lost in the several Pralay as or destructions of the worlds ; and since 
each manvantara had its own revelation, which differed only in the 
expression, not in the sense of, the Yaidik texts, the various versions 
known to these commentators represent these successive revelations, 
which were ‘ remembered,' through their ‘ excessive accomplishments, 
by the Eishis, who in this manner produced, or rather reproduced, the 
texts current in their time, under the name of the versions of the 
Hathas, Kalapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the same 
subject by XumMa, in his Mimansa-varttika (i. 3, 10)." 

III. The Vedanta. — I proceed to adduce the reasonings by which Bada- 
rayana, the reputed author of the Brahma, S'^iraka, or Yedanta Sutras, 
as expounded by Sankara Acharyya in his B'arira]ca- 7 nmdma-lhashya^ 
or commentary on those Sutras, defends the eternity and authority of 
the Yeda. His views, as we shall see, are not by any means identica]^ 
with those of Jaimini and his school. After discussing the question 
whether any persons hut men of the three highest tribes are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 
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J;liat S'udras, or persons of the fourth tribe, are incompetent, while 
beings superior to man, the gods, are competent^®® (Colebrooke’s Misc. 
Ess. i. 348, or p. 223 of Williams and ]Norgate*s ed.) In Sutra, i. 3, 
26, the author determines that the gods haye a desire for hnal emanci- 
pation, owing to the transitoriness of thejr gSk>ry, and a capacity for 
attaining it, because they possess the qualities of corporeahty, etc. ; 
and that there is no obstacle which prevents their acquiring divine 
knowledge. A difdculty, however, having been raised that the gods 
cannot be corporeal, because, if they were so> it is necessary to conceive 
that they would be corporeally present (as priests actually are) at the 
ceremonial of sacrifice, in which they are the objects of worship,-— a 
supposition which would not consist with the usual course of such cere- 
monies, at which the gods are not seen to he corporeally present, and 
would, in fact, involve an impossibility, since Indra, for example, being 
but one, could not be corporeally present at numerous sacrifices at 
once; — this difficulty is solved (under Sutra i. 3, 27) in two ways, 
either by supposing (1) that the gods assume different forms, and 
are present at many sacrifices at once, although invisible to mortals; or 
by considering (2) that, as a sacrifice is offered to (and not, by) a deity, 
many persons may present their oblations to that deity at once, just as 
one Brahman may be saluted by many different persons at the same 
time. It is, therefore, concluded that the corporeal nature of the gods 
is not inconsistent with the practice of sacrifice. Having settled these 
points, S'ankara comes to Sutra L 8, 28 : 

^^S’ahde iti diet | na \ atah fralhmat [ pratyaJcshdnwmandlhydm j 

Md ndma vigrahamttve dmddmdn abJiyicpagnmyarndne harmani has- 
chid mrodkah pramnji [ saMe tu mrodhah prasajyeta 1 hatham | Aut- 
pattiham hi ialdamja arthem mmhandham dsritya anapehshatvad'^ 
iti vedasya pramanyaih Bthdpiiam\ Idanim tu mgmhmail devata ^Ihyu- 
pagamxjamdnd yadyapy aiivmyyu-yogdd yugapad anelca-harma-mmban- 
dhini havirhshi Ihunjlta, tathdpi mgmha-yogdd asmad-adi-vaj janana-ma- 
ranavati sd iti nityasya iahdasya unity ena arthena nitya-mmlandhe pra~ 
liyamdne yad midihe kihde prdmdnyam sthitam tmya virodhcoh, sydd iti 
chet i nu ay am apy asti mrodhah 1 hasmdd atah pralhavdt [ Atah em 

^00 For a discussion of the different question whether the gods can practise the cere- 
monies prescribed in the Vedas, see the First Volume of this work, p. 365, note. 
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M miiihut Mdad devadthm j$gut prMcwati ] JVanu ^^janmadi asya ^ 
yatah (BraEma Sutras i. 1, 2) iti lrahma’;pralJiavatm7% jagaio ’vadha- 
ritam hatham iha Mda-frdbhamtmm mhyate \ Apiclia yadi 7iama mi- 
dikat iabdad my a prahhmo ^hhyujpagatak katJmm etdmtd mrodhah saMe 
parihritah j ydvatd Vasa^ Mfd/rdh Aditydh Viivedevdh Marutah ity ete 
^rthdfy dfUityah em utpattimattvat \ Tad-anityatm clia tad-mclmlcdnam 
midiMnam Vmv-ddi-saMdndmamtyatmmkem mryyate | Ff middJmm hi 
lake Devadattasya putre utpanne Yajnadattah iti tasya 7id7m Imyate iti | 
Tasmad mrodhah eva hide iti chet | m | Gmddi--saMdrtlia-8amla7idha- 
nityatva-dariandt | Na hi yrnddi-mjaktlnam utpattimattve tad-dkritmam 
apy utpattimattvam sydd dravya-gum-karmandm hivyaUayah em utpad- 
yante m dkritayah | Ahntihhii oha kaMdndfh samhandho na vyahtihhih 1 
vyaUmdm dmntydt emnlandha-graham^mpapatteh [ Vyaktuhu utpadya- 
mdndsv apy dIcritmdrJi nityatvad na gavadi-Saideshu has chid mrodlxo dris- 
gate [ Tathd demdi-vyaUi-pralJiavabhyupagame ^pi dhriti-nityatvdd na 
haichid Vasv-ddi-saldeshu mrodhali itidrmhtavymn [ Akriti-mkshas tu de- 
vadinam mantrdrthavddddihhyamgrahamttvddy-amgmndd avaga^itavyal^ 1 
Bthdm - visealia - samlandha - nimittdk cha Indrddi - saMd h sendpatyddi- 
iahda-xat j Tatas clia yo yas tat tat stlid^iam adhitislithati sa sa Lidrddi- 
iahdair alhidhlyate iti na dosho hJiavati | H'a cha idam ialda-prahhavat- 
vam Brahma -pralhavatm-vadt updddm-hdranaUdlhiprdyena uchyate [ 
hatham tarhi sthiti-mchahdtmmd nitye sahde nitydrtha-mmbandhim 
salda-xyamMraryogydrtha-xyakti-niahpattir atak prahhavay^ ity uch- 
yate ] hatham punar amgamyate iMdt prabhavati jag ad iti | praty a- 
kshdmmidndhhydm [ Braiyakshwm irutih | prmidnyam prati anape- 
hshatmt | mumdnatn smritih | prdmdnyam prati sdpehshatvdt | Te hi 
sahda-purvdm srishtim darsayatah ( iti mi prajupatir devan 

asrijata asrigram ’’ iti mannshydn ^^indavah^^ iti pitrlihs ^^tircth pavi- 
train Hi grahun dsavah ’^ iti stotram ^^msvdni^^ iti sastram ahJii 
satibhagd^^ ity any ah prajdh iti indih | Tathd ^ny air dpi sa manasd 
vdcham mithumn samalhavad^’ (Satapatha Brahmana x. 6, 5, 4, and 
Briliadaranyaka Upanishad, p. 50) ityddind tatra tatra sahda-puruhd 
srishtih sr dry ate | SmriUr api^^ anadi-nidhana nityd mg utsrishtd svayam- 
hhuvd I ddau mdamayl divyd yatah sarvdh pravrittaya^^ ity utsargo^py 
ayam racliah sampraddya-prava/rUandtmaho d/rashtavyah anadi-nidhana- 
yah anyddrisasya utsargasya asamWmdt | Tatjid ^^ndma rupam cha hhu- 
tdndm harmandm cha pravarttanam J Veda-iaMebhya evadau nirmame sa 
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maheivaraVy itil ^^sarveshd-ni eha sa ndmdni'karmdni cha prithalcpritkal | 
® Veda^abiebhya evadm prifJmk mfhsthds eJia nirmame^^ Ui cJia | Apicha 
cMMrsMtmi artham anutishtlian tauya vdehakayti saMam purvam smritva 
fxdGlidt tam wthmn anutuJithaU Ui mrmshdfk nali pratydksliam etat ] 
TatM prajapater api Brasktuh srisMeih purvaifi xaidilcdh mhddk mamsi 
prddurlahhudu^ pakhdt tad-anugxitdn arthdn iasarjja iti gamy ate | Tatha 
ckOf irutik ^ sa Ihur Hi <eydharm hJiumim asrijata^^ ity-evam-ddikd 
hhur-ddUsa'bdel>kgah em manasiprddicrhMteniyo hJiur-ddi-hhan prdduT’' 
hhutdn srislitdn darsayati \ hwn-dtmakam punah saldam alJdpretya idam 
sahda-pralhamtmm uchgate | sphotam ity alia | . . . . Tasmdd nitydt 
idbdat spliota-rupdd ahhidhdydkdt hriya-kdraka-pliala-laksliamm jagad 
dblddheya-lliuimn pralhavatlti [ . . . . Tatas elm nityebhyuh Sabdelliyo 
devadi-vyaUindm pralJiavah ity aviniddham | 

Sutra i. 3, 29. ^^Ata eva eha mtyatvam^^ j smtantrasya karttuh sma- 
ranad em hi sthite vedasya nityatve dex^ddi-vyaldi-pralhavdlhyupagamem 
tasya mrodliam diankya atah pralJiavad’^^ iti par ilir ity a idumm tad eva 
veda^nityatvam etMtam dradhayati ata em kha nityaimm^^ iti | atali 
era cha niyatdkriter derader jagato mda-kahda-prabhmatvdd era reda^ 
ialda-nityaimm api pratyeiavyam \ Tatha cha mantrorvarnah ^^yajnem 
rdehah padmlyam dym tdm anmmndmin rishuhu pramshtdm ” iti stM- 
tdm eva vdcham anuvimdm dariayati | Vedavydsak eha emm eva sma/rati 
(Mahabbarata, Tanap. 7660) | ^^yugdnte ^ntarhitdn mdan setihdsdn ma- 
harsliayah | lelhire tapasd purvam amyndfd^ svaymnhhmd ’’ iti | 

Sutra i. 3, 28 : ‘ But it is said that there will be a contradietion in 
respect of sound (or the word) ; hut this is not so, because the gods are 
produced from it, as is proved by intuition and inference.^ 

Be it so, that though the corporeality of the gods, etc., be admitted, 
no contradiction will arise in respect of the ceremonial. Still [it will 
be said that] a contradiction will arise in regard to the word. How ? 
[In this way.] By founding upon the inherent connection of a word 
with the thing signified, the authority of the Yeda had been established 
by the aphorism ^ anapekshatvdty^ etc. (Mimansa Sutras i. 2, 21 ; see 
above, p. 75.) But now, while it has been admitted that the deities are 
corporeal, it will follow that (though from their possession of divine 
power they can at one and the same time partake of the oblations 

Compare S'atapatha Erahmana, xi. 1,6,^, 
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offered at numerous saenfices)^ they ‘will still, owing to their corpo- 
reality, be subject, like ourselves, to birth and death; and hence, the 
eternal connection of the eternal word with an object which is non- 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Yeda ; [for thus the word, not 
having any eternal connection with non- eternal things, could not be au- 
thoritative]. But neither has this supposed contradiction any existence. 
How ? * Because they are produced from it.’ Hence the world of gods, 
etc., is produced from the Tedie word. But according to the aphorism 
(Brahma Sutras i. 1, 2) ‘ fi:om him comes the production, etc., of all this,’ 
it is established that the world has been produced from Brahma. How, 
then, is it said here that it is produced from the word ? And, moreover, 
if it be allowed that the world is produced from the Yedio word, how is 
the contradiction in regard to the word thereby removed, inasmuch as all 
the following classes of objects, viz. the Yasus, Eudras, Adityas, Yis- 
vedevas, Maruts, are non-eternal, because produced ; and when they 
are non-eternal, what is there to bar the non-eternity of the Yedic 
words Yasu, etc., by which they are designated ? Por it is a common 
saying, ^ It is only when a son is born to Bevadatta, that that son 
receives the name of Yajnadatta,’ no child receives a name before 
it exists]. Hence a contradiction does arise iu regard to [the eternity 
of] the word. To this objection we reply with a negative ; for in the 
case of such words as cow we discover an eternal connection between 
the word and the thing. Por although individual cows, etc., come 
into existence, the species to which they belong does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and not their species. How it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a connection 
would in their case be impossible. Thus as species are eternal (though 
individuals begin to exist) no contradiction is discoverable in the case 
of such words as cow, etc. In the same way it is to be remarked that 
though we allow that the individual gods, etc., have commenced to 
exist, there is no contradiction [to the eternity of the Yedic word] in 
the [existence of the] words Yasu, etc. [which denote those individual 
gods], since the species to which they belong are eternal. And the 
fact that the gods, etc., belong to particular species may be learned 
from this, that we discover their corporeality and other attributes in 
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tBe liymns and artBavadas (illustrative remarks in the Vedas), etc. The 
^ words Indra, etc., are derived from connection with some particular post, 
like the words ^commander of an army’ (senapati), etc. Hence, who- 
#8oever occupies any particular post, is designated hy the words Indra, 
and so forth ; [and therefore Indra and the other gods belong to the 
species of occupants of particular posts]. Thus there is no difficulty. 
And this derivation from the word is not, like production from Brah- 
ma, meant in the sense of evolution from a material cause. But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase ^produced from it’ that the production of 
individual things, corresponding to the ordinary sense of words, is 
effected by a thing (sound or language), the very nature of which it 
is to denote continuance [and not such change as is involved in the idea 
of production ?] How, again, is it known that the world is pro- 
duced from the word? The answer is, [it is known] ‘from intuition 
and inference.’ ‘ Intuition ’ means the Veda, because it is independent 
of any (other authority). ^ Inference ’ means the smriti, because it is 
dependent on another authority (the Veda). These two demonstrate 
that the creation was preceded by the word. Thus the Veda says, ‘ at 
(or with) the word ete (these) Prajapati created the gods ; at asrigram 
(they were poured out) he created men ; at indavah (drops of soma) he 
created the pitris ; at tirah pavitram (through the filter) he created the 
libations ; at diavah (swift) he created hymns ; at msvani (all) he created 
praise ; and at the words alhi saulhagd (for the sake of blessings) he 
created other creatures.’ And in another place it is said ^ with his 

102 This sentence is rather obscure. 

103 According to Govinda Ananda’s Gloss this passage is derired from a Chhandoga 

Brahmana, It contains a mystical exposition of the -words from Eig-veda, ix. 62, 1 
(=:Sama-Yeda, ii. 180) which are imbedded in it, viz. ete asrigram indams tirah 
pavitram dsmah [ msvdni ahhi smbhagd | “ These hurrying drops of soma have been 
poured through the filter, to procure all blessings.” (See Benfey’s translation,) It was 
hy the help of Dr. Pertsch’s alphabetical list of the initial words of the verses of the 
Big-veda (in 'Weber’s Indische Studien, vol. iii.) that I discovered the verse in <iues- 
tion in the Big-veda. Govinda Ananda gives us a specimen of his powers as Vedie 
exegete in the following remarks on this passage : Ity etan-mantra-sthaih padaik 
smritvd Brahma devadm asrijata j iti padam sarvanamatvdd devdmm 

smaraham asrig rudhiram tat pradhane dehe ramante iti asrigrdh ” manushydh } 
clmndra-sthanam pitrmam mdu-iabdah srmrakali ityadi [ “ Brahma created the gods, 
etc., in conformity with the recollections suggested hy the various words in this verse. 
The word ete these ’) as a pronoun suggested the gods. , The beings who disport 
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miad lie entered into conjugal connection with Yach (speech).’ (S'! P. 
Br. x* 6, 5, 4, Brih. Ar. Up. p. 50.) By these and other such texts 
the Yeda in varions places declares that creation was preceded by the 
word. And when the Smyiti says, ^In the beginning a celestial: 
voice, eternal, without beginning or end, co-essential with the Yedas, 
was uttered by Svayambhu, from which all activities [proceeded]’ 
(see above, p. 16), the expression ^ utterance of a voice ’ is to be re- 
garded as employed in the sense of the origination of a tradition, 
since it is inconeexvable that a voice which was ^ without beginning or 
end,’ could be uttered in the same sense as other sounds. Again, we 
have this other text, ''In the beginning Mahe^vara created from the 
words of the Yeda the names and forms of creatures, and the origina- 
tion of actions;’ and again, ^ He created in the beginning the several 
names, functions, and conditions of all creatures from the words of the 
Yeda.’ (See above, pp. 16 and 6.) And it is a matter of common ob- 
‘servation to us all, that when any one is occupied with any end which 
he wishes to accomplish, he first calls to mind the word which expresses 
it, and then proceeds to effect his purpose- So, too, in the case of Pra- 
japati the creator, we conclude that before the creation the words of the 
Yeda were manifested in his mind, and that afterwards he created the 
objects which resulted from them. Thus the Yedic text which says, 
^ uttering Ihuh^ he created the earth {J)humi\ etc intimates that the 
different worlds, earth, and the rest, were manifested, Le, created from 
the words IMh^ etc., manifested in his mind. Of what sort, now, was 
this word which is intended, when it is said that the world was pro- 
duced from the word ? It was sphota (disclosure or expression), we 
are told.” 

I shall not quote the long discussion on which S'ankara here enters, 
regarding this term. (See Colehrooke’a Misc. Ess. i. 305 ff. ; Ballan- 
tyne’s Christianity contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author’s translation of the commencement of the Mahabhashya, 
p. 10; and Professor Muller’s article on the last-named work in the 
Journal of the German Or. Soc. vii. 170). S'ankara states his conclusion 

themselves in bodies of "wbich blood (flsrih) is a predominant element, were asrigrah^ 
‘ men.^ The word indu (which means both the soma plant and the moon) suggested 
the fathers who dwell in the moon,’' etc.*, etc. The sense of asrigram^ as given above 
in the text, is were poured out."* Govinda Ananda, no doubt, understood it correctly, 
though he considered it necessary to draw a mystical sense out of it. 
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to be that from the etemal word,ia the form of sphotay which expresses 
* [ail things], the object signified by it, tIz. the world, tinder the three 
characters of action, canser, and the results of action, is produced,” and 
•finishes his remarks on this Sutra (i. 3, 28) by observing: Consequently 
there is no contradiction in saying that the individual gods, etc., are de- 
rived from eternal words.” He then proceeds to Sutra i. 3, 29 : ^ Hence 

results the eternity of the Yedas.’ ” On this he observes, The eternity 
of the Veda had heon established by the fact of its being described in 
the Smriti as the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the admission that 
individual gods, etc., have commenced to exist. This doubt, however, 
having been set aside by the preceding aphorism, ‘ Since they are pro- 
duced from it/ he now confirms the eternity of the Veda (which had 
been already proved) by the words of the Sutra before us, which mean 
that as a result of this very fact that the world, consisting of gods and 
other beings belonging to fixed species, was produced from the words of 
the Vedas, the eternity of these Vedic words themselves also must he 
believed. Accordingly, the words of the hymn, ^ by sacrifice they fol- 
lowed the path of Vaeh, and found her entered into the rishis' (E,V. 
X. 71, 3 ; see the First Volume of this work p. 254, and Volume Second, 
p 220) prove that Vaoh already existed when she was discovered. And 
in the very same way Vedavyasa records that, ‘ formerly the great risbis, 
empowered by Svayamhhu, obtained through devotion the Vedas and 
Itihasas, which had disappeared at the end of the preceding yuga,”” 
Sayana refers to the Sutra just quoted (i. 3, 29), as well as to another 
of the Vedanta aphorisms (i. 1, 3) in p, 20 of the introduction to his 
Commentary on the Eig-veda in these words : 

Ifanu IJiagavatd Badardymma Vedasyu Brahma-kdryyaimm sutritam j 
sastra-yoniUdd^^ iU | rigvedddi-sdstra-kdranatvdd Brahma sarvajnam 
iti sutrdrthah | Mdliam | na etdvatd paurusheyatmm Ikavdti | mamshya’ 
nirmitatvdhhdvdt | idrUam apaurmheyatmm obMpretya vyavahara-dasd- 
yam dlcdiadi-md nityatvam Badardyamnaim devatadhiharane sutritam 1 
ata evacha nityatvam'^'^ iti | 

But it is objected that the venerable Badar%ana has declared in 
the aphorism * since he is the source of the sastra (Brahma Sutras i. 1, 
3), that the Veda is derived from Brahma j the meaning of the aphorism 
being, that since Brahma is the q^use of the Eig-veda and other S'astras, 
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te i Thi. i, to; « » "» 

l«m», .rigm rftta Ted., ™ee it *» m the 

tana had ia -new such a superlmmaa ongin • t'-nBS ’ ('which 

[otter] .pierim ‘her... id«. [it.] etemJly » t” ^ 

I oJi m tte »eto » tt. deitie.) he 

tt. stter, ete., ete=»l, dmi.g tte pemd inferred 

The remarks of S'aakaxa on the Brahma Sutra ( . , ) 

i^^a-vatsa^vurtM-dyoUnassarmj^^^^ 

M Uriksya sasirasy. rW^eiadi^aMamsy^ 

minad myatah sumhUvo >di 1 Tad yad mtarartham sadram^ yasmai 
purusU-viksMt sambhamti yatM vyaMan<^d^ 

Martlam api m tato ’py adhikatara-vymnah ^ praszddham hU 1 hmu 

vaUmyam aneU-khU-lMa-lUmoiya devadiryan-manm^^^ 

kamadi-pramhhaga-hdor ng-vedady-akhyasya sarva-jnamh^asya api r 
yatmm eva llU-nyayena purmU-nUvllm-vud yamxad maMU lUtad 
yorwk sambhavah {“ mya maUto hUtiuya mhmdUn etad yad ng-vedah 
ity-adekirutes) ta^yamaUto IMtasya niraUsayaHv sarmjmivam sana- 

saltitvam cha iti 1 ; ^ . 

‘‘ Brahma is the source of the great S'astra, consisting of ® ’ 

etc., augmented by numerous branches of science, which, like a amp, 
illamiaates aU subjects, aad approaches to omniscience. Now such a 
S'aatra, distinguished as the Bigweda, etc., possessed of the qualities ot 
an omniscient being, could not haye originated from any other than an 
omniscient being. When an extensiye treatise on any subject is pro- 
duced by any indiyidual, as the works on Grammar, etc., were by 
Panini and others,— even although the treatise in question have for its 
subject only a single department of what is to be known,— it is a 


10* See tte quotation from the Vedarfha-praka^a, at the top of p. 70, ahoTe. 1 
ither (akak) is uncreated according to the VaWeshitas (K^oada’s Sutras, ii. , 


The 

ffither (a-5s'a)'is uncreated according to the VaWeshitas (Kaoada’s Sutras, ii. 1, 28, . 
•with S 'antara Mifra’s commentary, and S'ankara Aohaxyya on Vedanta Sutra, u._3, d . 
AT* hv airaiam/a utpattih samihamyU«ff^kkyaJnmat.Kamihug~aMnm^^^ 
j-imUu 1 “The production of the ®ther cannot he conceived as possibly so long m 
those who Mow Kanada’s view retain their vitaHty”)- The Vedanta Sufras, ii. 3, 
1-7 on the other hand, assert its production by Brahma, in conformity with^the text 
of the Taittirlyakas which affirms this: Tmimd mi etamM atmmali ahasaJi smn- 
hhutah 1 “ From that Soul the mther was produced/’ 
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matter of notoriety tliat tlie antlior is possessed of still greater know- 
* ledge tlian is contained in Ms work.^®® Ty’liat tlien need w say of tke 
transcendent omniscience and omnipotence of tiiat great Being from 
wiiom issued without effort, as an amusement, like a man’s hreatMug 
(according to the Yedic text ^the Big-veda is the breathing of that 
great Being ’), that mine of universal knowledge called the llig-yeda, 
etc., which is divided into many Vakhas, and which gave rise to the 
classes of gods, beasts, and men, with their castes and orders 

It is clear from the aphorism last quoted that there is a distinc- 
tion between the doctrine of the Purva Mimansa, and the IFttara 
Mimansa, or Yedanta, regarding the origin of the Yeda, in so far as the 
former is silent on the subject of its derivation from Brahma, which the 
latter asserts. It is also to be observed that Sayana understands the 
eternity of the Yeda as laid down in the Brahma Sutras in a qualified 
sense (as limited to the duration of the mundane period) and not as an 
absolute eternity. 

I may remark that in their treatment of the Yedic passages which 
they cite, the practice of Badarayana, the author of the Brahma Sutras, 
and of his commentator, B'ankaraAcharyya, corresponds to their theory 
of the infallibility of the sacred text. The doctrines inculcated iu 
the Sutras, and expounded and vindicated by the commentator, pro- 
fess to be based on the Yeda; and numerous texts are cited in their 
support. Such passages as coincide with the theories maintained in 
the Sutras are understood in their proper or literal {muhhja) sense; 

^<>5 Dr, Ballantyne (Aphorisms of the Yedanta, p. 8) renders the last words thus: 
. , , , that man, even in consideration of that^ is inferred to he exceedingly knowing.” 
Govinda Ananda’s note, however, confirms the rendering I have given. Part of it is 
as follows : Yad yach chhdstram yasmad aptdt sambhavati sa tataJi uisivad adhikhdf" 
tha-jndnah iti prasiddham | It is weH known that the competent author from whom 
any treatise proceeds has a knowledge of more than that treatise (contains).” The 
idea here is somewhat similar to that in the second of Bishop Butler's Sermons 
** Upon the love of God ” r Effects themselves, if we knew them thoroughly, would 
give us but imperfect notions of wisdom and power ; much less of his Being in whom 
they reside.” , , . . “ This is no more than saying that the Creator is superior to the 
works of his hands.” 

An alternative explanation of the aphorism is given by the commentator, 
according to which it would mean : ** The body of Scripture, consisting of the Big- 
veda, etc., is the source, the cause, the proof, whereby we ascertain exactly the nature 
of this Brahma ” {athavd yathoktom rigudddi-iastnm yonih Mranam pramanam 
asya Bralmano yathdvat svarupadhigame)^ 
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whilst other tests which appear to be at ■variance with the Yedantic dog- 
mas, and to faTonr those of the other philosophical schools, are explained 
as being merely figurative {gaum or hMUa) , or other interpretations are 
given. See, for example, the Brahnaa sutras, i. 1, 6 j ii. 4, 2 f,, etc., with 
Sknkara’s comments. The supposition of any real inconsistency between 
the different statements of the sacred volume is never for a moment 
entertained.^^’^ As, however, the different authors of the Yedic hymns, 
of the Brahmanas, and even of the Upanishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re- 
cognized no fixed standard of orthodox doctrine to which they were 
bound to conform, — ^it was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. But as, 
in later times, the Yedas came to he regarded as supernatural and in- 
fallible hooks, it was necessary that those systematic theologians who 
sought to deduce from their contents any consistent theory of being and 
of creation, should attempt to shew that the discrepancies between the 
different texts were only apparent. 

Sect. IX. — Argtiments of tlie foUoivers of the Wyayay VmiesMka, and 
Bdnkhya Systems in support of the authority of the Vedas^ hut 
against the eternity of sound. 

I. The Mydya. — ^The eternity of sound is, as we have already dis- 
covered from the allusions of the Mimansaka commentator, (above p. 73), 
denied by the followers of the NT yaya school. The consideration of this 
subject is begun in the following way in the Xyaya aphorisms of Go- 
tama, as explained by Yisvanatha Bhattacbarya in the Nyaya-sutra- 
vritti, ii. 81 : 

^07 See S'aiikara on the Br. Sutras, iii. 31 (p. 844 of Bibl. Indica), where he says, 
yadipumr ehasmin Bralmani hahuni mjmndm veddntantaresJm pratipipddayuhitdni 
tesham eJcam ahhrantam 'bhrdntdni itard.niity anahdsa-prmango mddnteshu tasmdd na 
tdmt prativeddniam Brahma^mjnana-^hhedah Mankitum saJcyaie [ If, again, in the 
different Vedantas (».<?. Upanishads) a variety of conceptions regarding the one Brahma 
.he sought to be established, one of these (conceptions) will be correct, and the others 
erroneous, and thus the objection of being untrustworthy will attach to the Upani- 
shads. It must not, therefore, he suspected that there is in each of the Upanishads 
a different conception of Brahma,’^ 
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Vedasija prdmdnyam apta-pramdn^dt siddliam ] na cJia idayJi yiijyaU 
I'edasya nitfatmd ity dkmhdyd^ mrndndm anityatvdt katham tat-samxi- 
ddya-rupmya vedasya nityatvam ity diayena sahddnityatva-prakaranam 
WalMte \ iatm siddhdnta-sntmm | ^^Adimattvad aindriyalatvdt Jcrita- 
katvdd upachdrdeh cha^^ l Bl, S'abdo ^nityah iiyddih ] udmaitvat saM- 
ramhatvdt | nanu na sakdramhatvam kantha-talv-ddy •’akMyJidtdder 
vyanjakatvendpy upapatter atah aha amdriyakatvad iti smndnyavatUe 
saii m}dr4ndHya-janya4auMkika--pratyahslia-i'islia7jatvud ity arthah [ 
.... Aprayojakatmrx diankya dha kritaketi [ kritake gJiatddau yatlid 
upachdro jndnam taihitim kdTyyaim-prakdraka-pratyaksha-vuhayatmd 
ity arthah [ tathd eha hdryatmna andhdryya-sdrvalauUka-pratyalcsha- 
lalad anityatvam era siddhaii \ 

It Las been proved (in the 68tb Sutra, see below) that ' the authority 
of the Veda follows from the authority of the competent person who made 
it.* But it may be objected that this is not a proper ground on which 
to base the authority of the Veda, since it is eternal. With the view 
of proving, in opposition to this, that since letters are not eternal, the 
Veda,* which is a collection of letters, cannot be so either, the author of 
the Sutras commences the section on the non-eternity of sound. The 
Sutra laying down the established doctrine, is as follows : ‘ Sound can- 
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense, 
and (3) it is spoken of as factitious.* Sound is non-eternal, etc., because 
(1) it had a beginning, i.e, because it had a cause. But it may be said 
that it had no cause, as, agreeably to the doctrine of the MXmansakas 
(see above, p. 74), the action of the throat and palate in pronunciation 
may merely occasion a manifestation of sound [without creating it]. In 
reply to this it is said (2) that sound is cognizable by sense, ie, that 
though it belongs to a genus,, it is an object of ordinary perception 
through an external sense.** [A different explanation given by other 
interpreters is next quoted, which I omit.] . . . ^^Then surmising that 
the preceding definition may be regarded as not to the point, the 
author adds the words ‘ since it is spoken of as factitious,’ i,e. as jars 
and other such objects are spoken of as — are known to be*— products, so, 
too, sound is distinguishable by sense as being in the nature of a pro- 
duct. And in consequence of this incontrovertible and universal per- 
ception of its being produced, it is proved that it cannot be eternal.** 
[Two other explanations of this last clause of the Sutra are then added.] 
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Leaving tlie reader to study tLe details of the discussion in Dr. Bal- 
lantyne’s aphorisms of the ISfyaya (Part Second, pp. 77 ff.), I will pass 
over most of the Sutras, and merely quote the principal conclusions of 
the I^yaya aphorist. In Sutra 86 he says in opposition to the 13th* 
Sutra of the Mimansa (above, p, 74) : 

86. ^^Frdg ucheharandi am^alamhhdd dmrandiy - 1 

B'aldo yadinityuh By ad uchchdrandt ^rdg a^y upalalliyeta irotra-sami- 
TcarBlia-sattvat | m cha atra p^aiilandhaJcdm asti ity dha dmraneti dm- 
randdeh pratilandhahasy a mu^ahMhyd (ib%dm-nirnaydt j deidnUra- 
gamamm tu saldasya amurttatmd m Mmlhdvyate 1 atzndriydmnta- 
pratilandhalcatva-'kalgymidm apekshya iaMdnityatva-kalpand eva laghl- 
yasl iti hhdvah | 

Sound is not eternal, because it is not perceived before it is 
uttered, and because we do not perceive anything which should inter- 
cept it.’ If sound were eternal, it would be perceived even before it was 
uttered, from its being in contact with the ear. [Bound, as Br. Ballan- 
tyne explains, is ‘admitted to be a quality of the all-pervading mther.’] 
And in the next words the aphorist says that there is no obstacle to its 
being so heard, since the non-existence of any hindrance, such as an 
intercepting medium, is ascertained by our not perceiving anything of 
that sort. . And it is not conceivable that sound should have gone to 
another place [and for thatreason be inaudible], since it has no defined 
form. The supposition that sound is non- eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its 
perception.^’ 

The 89th and 90th Sutras, with part of the comments on them, are 
as follows: 

89. ^^Asparsatvdt ” | hldo nityah | aspariatvad gagam-md iti llidmh | 
90. karmdnityatvdt ” myarhatvam m salda-nityatva-sadhalcayn kar- 
mani vyalhichdrdt \ 

89. “It may be said that sound is eternal, from its being, like the 
sky, intangible. 90. But this is no proof, for the intangibility of sound 
does not establish its eternity, since these two qualities do not always 
go together j for intangibility, though predxcable, e.g, of action, fails to 
prove its eternity.” 

The 100th and following Sutras are as follows : 

100. ^^Vzndsa-kdrandnupalahdheJi,^^ | 101. ^^Airmana-lcdrandnvpalal- 
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dlieh satata-irmma-^pramngaV* ) Ya&y of mtgak&Mi alMm-nMhis 
tadd Hravam-hdramsya aprutyakshaUdd airmamm m sydd iti mtata- 
sramm-prmmgah iU IMmh | 102. ^^Xlpahlliymime ch% ampdlahdher 
aiattvad ampadeiah^ j Anumdnddind upaldbhyamdne vinusa-kuram 
miupalaldher abhai^dt tmdiyo hetur anapadesah madhahah asiddhatvdt j 
janya-hhdvatmm mnd^<t-kalpamm iti hhdmh \ 

“It is said (100) that ^ sound must be eternal, because we perceive 
no cause why it should cease.’ The answer is (101), first, ‘ that if the 
non-existence of any such cause of cessation were established by the 
mere fact of its not being perceived, such non-perception would occasion 
our hearing continually, which is an absurdity.’ And (102), secondly, 

‘ since such non-perception is not a fact, inasmuch as [a cause of the 
cessation of sound] is perceived, this argument falls to the ground.’ 
Since a cause for the cessation of sound is discovered by inference, etc.> 
and thus the non-perception of any cause is seen to be untrue, this 
argument of yours proves nothing, because its correctness is not estab- 
lished, The purport is that we suppose, from sound being produced, 
that it must also be liable to perish.” 

Sutras 106-122 are occupied with a consideration of the question 
(above treated, pp. 73, 74, in Sutras 10 and 16 of the Mimansa) whether 
letters can change or not. The conclusion at which Gotama arrives is, 
that the substance of letters cannot undergo any alteration, though they 
may he said to change when they are modified in quality by being 
lengthened, shortened, etc. 

In a preceding part of the Second Book (Sutras 57-68) Gotama treats 
of the Yeda, and repels certain charges which are alleged against its 
authority, I shall quote most of these aphorisms, and cite the com- 
mentary more fuUy than Dr. Ballantyne has done. (See Ballantyne’s 
I^'yaya Aphorisms, Part ii. pp. 56 fi^.) 

8'aldasya drishtadrishtartkakafvena dvaividkyam uktam tatra cha 
adrislitarthaka-ialdasya vedasya prdmdnyam pariksMtum purva-pahha^ 
yati 1 57, ^^Tad-apramdnyam anrita-vyaghata-pmarukta-doshehliyah ” | 
Tasya drishtdrthaka-vyatirikta-iaMasya vedasya aprdmdnyam ] Icufah | 
anritatvudi-doshdt | tatra dha putreshti-kdryddau kvachit phaldnufpatti- 
darsandd anritatvam j vydglidtah pUrvapara-virodhah | yathd ^^udite 
juhoti anudite juhoti samayddhyusMte juhoti | sydvo^sya uJiutim ahhyma- 
harati ya udite juhoti iavah hya dhuUm alhymaharati yo ^mdite juhoti 
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sydva-iavalm asya dJmtim ahhymaharato yah samayddhjmJiite juhoti^^ 
atra dm uditMi-mhydndm ninddmmitdnisht(^-saxlMnatd~lodliaIca-m]cya- 
virodhah | pmmariiUydd aprdmunyam ] Yathd^Hrih pratJmmdm anvdha\ 
trir uttamdm amdha^^ | ity afra uUamatvasy a praiJmmaivaparymmdnif^ 
trih hatjianena cha pamaruldyam\ eteshdm aprdmdnye ta>d~drishtdntena 
iad-elmdiartirihatmnaiad-Bha-jdUyoiftmna ^d sarm-mddprdmanyam sddha- 
nzyam tft hhdvah \ stddkdnta-sutram | 58. harma-harUri-sadhana- 
migunydV^ | JYa 'ceddprdmdnymi Icarma-lcm'Uri-sddham^migmydt pha- 
IdlMmpapaUeh | harmanah hriydydh migmyam ayatlidvidhitvadi j kart- 
tur vaigunyam avidmtkadi | addhmimya havir-dder migmyam dproksM- 
tatvadi | Yathokta-harmamh pJmldlhdve hj anritatmm | na cha evam 
asti iti llidvah | vydghdtam pariharati\ 59. Ahhyupetya kala-hhede 
doaha-vachandt'^ 1 na vydghdta^ iti seshah \ Agny-ddhdna-hdle udita- 
homadikam ahhyupetya svzkritya anudita-homadi-karane pur vokta- dosha- 
kathanad na vydghdtah ity arthah | paunamMyayn pariharati | 60. 
*^AnmddopapaUei cha^^ 1 chah ptmar-arihe | anmddopapatteli pimar na 
paunaruldyam | nishprayojanatve hi paunaruktyam doshah | ulda-sthah 
tv anuvddasya upapatteh prayojanasya sanibhavdt | elmdaia-sdmidhmlndm 
prathamottamayos trir alhidMne hi panchadaiatmm samlhavati | tatkd- 
cha panchadasatvam sruyata | ^^Imam aham hhrutrivyam pandiadasava- 
rena mg-vajrena cha Iddhe yo hmdn dveshti yam cha ray am dvishmah ’’ 
iti I Anuvddasya sdrthakatvam hka-prasiddham iti aha [ 61. ^^Vdhya- 
rihh&gasya cha artha-grahandt^^ 1 Vahya-nlhdgasya | anmadatvena 
vihhulda - mkyasya artha - grahandt prayojana - svikdrdi | iishtair iti 
seshah \ iishtdh hi vidMyakdnmddaMdi-lhedena vdhjuni vilhajya anu- 
t'ddahasydpi saprayojamtvam manyante | Fede ^py evam iti hhdvah | . 

Mmn apramanya-sadkakam nirasya prdmdipyam sddhayati j 68. Man- 
trayurveda-vach cha tat-prdmdnyam dpta-prdmdnydV'^ ] Aptasya veda- 
karttuh pramdnydd yatharthopadesakatvad vedasya tad-uldatvam arthdl 
Idbdham j tena hetund vedasya prdmdmjam anumeyam | tatra drishtdntam 
aha mantrayurveda-vad iti | mantro vishddi-ndsakah | dyurveda-hJidgas 
cha veda-stjmh eva [ tatra saihvddena pramdnya-grahdt tad-dr ishtdntena 
vedatvavachhedena prdmdnyam anumeyam | dptam grihltam prdmdmjam 
yatra sa vedas tddrisena vedatvena prdmdnyam anumeyam iti hechit j 

had been declared (Fyaya Sutras, i. 8) that verbal evidence is of 
two kinds, (1) that of which the subject-matter is seen, and (2) that of 
which the subject-matter is unseen. "With the view, now, of testing 
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the authority of that verbal evidence which refers to unseen things, 
viz. the Veda, Grotama states the first side of the question. Sutra 57. 
‘The Veda has no authority, since it has the defects of falsehood, self- 
eon tradietion, and tautology.’ That verbal evidence, which is distinct 
from such as relates to visible objects, i.e. the Veda, has no authority. 
"Why? Because it has the defects of falsehood, etc. Of these defects, 
that of ‘ falsehood ’ is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 
‘Self-contradiction’ is a discrepancy between a former and a later 
declaration. Thus the Veda says, ‘ he sacrifices when the sun is risen ; 
he sacrifices when the sun is not yet risen ; he sacrifices ’ [I cannot ex- 
plain the next words]. ‘ A tawmy [dog ?] carries away the oblation of 
him who sacrifices after the sun has risen; a brindled [dog?] carries 
off the oblation of him who sacrifices before the sun has risen ; and 
both of these two carry off the oblation of him who sacrifices.’ .... 
ISfow here there is a contradiction between the words which enjoin 
sacrifices, and the words which intimate by censure that those sacrifices 
will occasion disastrous results. Again, the Veda has no authority, 
owing to its ‘tautology,’ as where it is said, ‘he repeats the first 
thrice, he repeats the last thrice.’ For as the lastness ultimately coin- 
cides with [?] the firstness, and as there is a triple repetition of the 
words, this sentence is tautological, ISTow since these particular sen- 
tences have no authority, the entire Veda will be proved by these 
specimens to stand in the same predicament, since all its other parts 
have the same author, or are of the same character, as these portions.” 

Here follows the Sutra which conveys the established doctrine. “58. 
‘ The Veda is not false ; it is owing to some fault in the ceremonial, or 
the performer, ot the instrument he employs, that any sacrifice is not 
followed by the promised results.’ Faults in the ceremonial are such 
as its not being according to rule. Faults lu the performer are such as 
iguorariee. Faults in the instrument, i,e. in the clarified butter, etc., 
are such as its not being duly sprinkled, etc. For falsehood might be 
charged on the Veda, if no fruit resulted ffom a sacrifice when duly 
performed as prescribed ; but such failure never occurs.” 

Gotama next repels the charge of self-contradiction in the Vedas. 
“59. ‘There is no self-contradiction, for the fault is only imputed in 
case the sacrifice should be performed at a different time from that 

8 
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at first intended/ The fault imputed to these sacrifices in the text in 
question would [only] be imputed if, after agreeing, at the time of 
placing the sacrificial fire, to perform the sacrifice after sunrise, one 
were to change it to a sacrifice before sunrise ; there is, therefore, n<5 
self-contradiction in the passage referred to.” 

He next rebuts the charge of tautology. ■ * 60. ' The Teda is not tau- 
tological because repetition may be proper.V The particle means 
' again.’ ' Again, since repetition may be proper, there is no tautology.’ 
Eor repetition is only a fault when it is useless. But in the passage 
referred to, since repetition is proper, its utility is apparent. For when 
the first and the last of the eleven samidhenis (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen/®® Accordingly, this number of 
fifteen is mentioned in these words of the Veda, ' I smite this enemy 
who hates us, and whom we hate, with the last of the fifteen verses 
and with the thunderbolt of my words.’ ” 

He next observes that the advantage of repetition is commonly re- 
cognised. “61. 'And the Yeda is not tautological, because the utility 
of this division of discourse is admitted,* i,e. because the necessity for 
such a division of language, that is, of a description of language charac- 
terized as reiterative, is acknowledged, viz. by the learned. For by 
dividing language into the different classes of injunctive, reiterative? 
etc., learned men recognise the us^ of the reiterative also. And this 
applies to the Yeda.” 

The author of the aphorisms then proceeds to state and to define (in 
Sutras 62-67) the different sorts of discourse employed in the Yeda, 
and to defend the propriety of reiteration. “ Having thus refuted the 
arguments which aim at showing that the Yeda is of no authority, he 
goes on to prove its authority. 68. ' The authority of the Yeda, like 
that of the fomulas, and the Ayur-veda (treatise on medicine) follows 
from the authority of the competent [persons from wdiom they pro- 
ceeded].’ Since the competent maker of the Yeda possesses authority, 
inculcates truth, it results from the force of the terms that the Yeda 
was uttered by a person of this character; and by this reasoning the au- 

108 If there arc in all eleven formulas, and two of these are each repeated thrice, we 
have (2 X 3 =) six to add to the nine (which remain of the original eleven), making 
(6 + 9 =) fifteen. See MUlIei‘’s Anc. Sansk. Lit. pp. 89 aad 393. 


OP THE TEDAS, HELD BY IKDIAH AHTHOES. 


115 


thority of the Veda is to be mferred. He illustrates tMs by the case of 
the formulas and the Ayur-veda. By formuias {mantra) are meant the 
^sentences wbich neutralize poison, etc., and the section containing the 
Ayur-yeda forms part of the Veda. How as the authority of these two 
classes of writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Veda must be 
inferred from this example. Some, however, explain the aphorism 
thus : a Veda is that in which authority is found or recognised. Prom 
such vedicity (or possession of the character of a Veda) the authority 
of any work is to be inferred.’’ 

I add the greater part of the more detailed and distinct exposition 
of this aphorism given by the commentator Vatsyayana (Bibliotheca 
Indica, p. 91) : 

Kim punar dyurvedasi/a prdmdwjam ] yai dyurvedem upadikyaU 
idafk hritvd isJitam adhigachcMati idam mrjjmjitvd hiisJitam jaMti 
tasya anushthtyarndnasya iatlid - Ihdvah satydrthatd - \iparyyayah | 
mantra - padandm cha msha - hhutdsani ’pratuhedharihanam prayoge 
Wthasya tathd-hhdvah etat prdmdnyam \ Mm-krUam etat ( dpta-prd- 
mdnya-kritam | him punar dpidndm prdmdnyam \ sdkshdt-krita-dka/r^ 
maid IJifda-dayd, yathd-hhutdrtha-eMkhydpayishd iti \ dptdk khalu sdh- 
shat-krita-dharmanah idam lidtavyam ayam asya hdni-lietur idam asya 
adhigantavyam ayam asya adliigamana-ketur iti dhutdny anuhampante j 
tesMm khalu vai prdna-lfiritdyn svayam anavaludhyamandnam na anyad 
upadeiad mahodha-kdranam asti 1 na cha anaxalodlie %amlhd mryjanaMi ^d j 
na vd akritvd svasti-bhdmh | nd^pyasya any ah upakdrako^ py asti [ Jianta 
my am elhjo yatha-darkanam yathd-hJiutam upadisamah | te ime srutvd 
pratipadyamdndh hey am hdsyanty adkigantavyam eva adhigamishyanti 
iti I evam dptopadekah etena tri-mdhena dpta-prdmdnyena parigrihlto 
^nushthvyamdno ^rthasya sddkaJco hhavati j evam dptopadekah pramdnam 
evam dptdh pramdnam ] drisMarthena dptopadekena dyurvedena adrish-^ 
tdrtho veda-hhdgo ^numdtavyak pramdnam iti [ dpta-prdmdnyasya hetoTi 
samanatvaditi | asya api cha eka-deko grdma-Mmo yajeia^^ ity evam-ddi- 
drishtarthas tena anumdtavyam iti | loke cha Ihuydn upadesdkrayo vya^ 
vahdrah | laukihasya apy upadeshtur upadestavyartha-jmnena pardnuji- 
ghrikskayd yathd-lhutartha-Ghikhydpayishaya cha prdmdnyam | tat-^pari- 

109 A small portion of this comment, borrowed from Professor Baneijea’s Dialogues 
on Hindu philosophy, wus given iu the 1st edition of this voL p. 210, 
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grahui dptojgadehh pramdmm iti \ drmhfnpravaJctri-sd77id-nijdoh cha 
aniimdnam ye eva dptdh uddrtMndm drmfitdrah pmvaMdras dm te eva 
dyiirveda-prahJirithidm | iiy dyurveda-prdmdnya~Md mdd-prd'mdnyam 
ammutavyam iti | nityatvdd mda-^dhliydndm pramdmhe tat-prdmdn- 
yam iipta-prdmdmjdd Uy ayuldam | saMasya mGliahatvdd artlm-prati- 
pattau pramdnatvam na nityatvdt | nityatve hi sarvasya sarvem mdmideh 
chhahddrtha-vyavasthd ^mpapattih | na anityatve vddiakaivam iti diet | 
m 5 laiikikediv adarmnat | te’pi nitydk iii diet | 7i(t | miaptopademd 
arilm-tuamvddo ^mipapannah | . . . . Mammtara-yiigdntareslm dm atl- 
tdndgateshu mmpfaddydbhjdBa-prayogdvidihedo uddrtdm nityatvam dpta- 
pramanyddi dm prumdnyain | lauMheshu saMeslm cha etat samdnam ] 

On wliat then, does the authority of the Ayur-veda depend? The 
Ayur-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable : and the fact of such action having been followed by the 
promised result coincides with the supposition that the book declares 
what is true. So, too, the authority of the formulas for neutralizing 
poison, repelling demons, and arresting lightning, is shewn by their 
application fulfilling its object. How is this result obtained ? By 
the authoritativeness of competent persons. But what is meant by the 
authoritativeness of competent persons ? It means their intuitive per- 
ception of duty, their benevolence to all creatures, and their desire to 
declare the truth of things.* Competent persons are those who have an 
intuitive perception of duty; and they shew their benevolence to all 
creatures by pointing out that so and so is to he avoided, and that such 
and such are the means of avoiding it, and that so and so is to be 
attained, and that such and such are the means of attaining it. ‘Por 
these creatures,^ they reflect, * being themselves unaware of such things, 
have no other means of learning them except such instruction; and 
in the absence of information they can make no effort either to attain 
or avoid anything; whilst without such action their welfare is not 
secured ; and there is no one else who can help in this case ; come let 
us instruct them according to the intuition we possess, and in con- 
formity with the reality; and they hearing, and comprehending, will 
avoid what should be avoided, and obtain what should be obtained.^ 
Thus the instruction afforded by competent persons according to this 
threefold character of their authoritativeness [viz, (1) intuition, (2) 
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Benevolence, and (S) desire to teacB], being received, and acted upon, 
effects tbe object desired. And so tbe instruction given by competent 
persons is autbority, and these competent persons are authorities. 
•From the Ayur-veda, which conveys instruction given by competent 
persons in reference to objects perceptible by the senses, it is to be 
inferred that that part also of the Veda which is concerned with im- 
perceptible objects is authoritative, since the cause, the authori- 
tativeness of competent persons, is the same in both cases; and the 
same inference is to he drawn from the fact that a portion of the 
injunctions of the last mentioned part of the Veda also have reference 
to perceptible objects, as in the case of the precept, ‘ Let the man who 
desires landed property sacrifice,’ etc., etc. In common life, too, men 
usually rely upon instruction. And the authority of an ordinary in- 
structor depends (1) upon his knowledge of the matter to be taught, 
(2) upon his disposition to shew kindness to others, and (3) upon his 
desire to declare the truth. From its being accepted, the instruction 
imparted by competent persons constitutes proof. And from the fact that 
the seers and declarers are the same in both cases, viz. that the com- 
petent seers and declarers of the contents of the (rest of the) Veda are 
the very same as those of the Ayur-veda, etc., we must infer that the 
authoritativeness of the former is like that of the latter. But on the 
hypothesis that the authority of the Yedic injunctions is derived from 
their eternity, it will he improper to say that it arises from the autho- 
ritativeness of competent persons, since the authority of words as ex- 
ponents of meanings springs from their declarative character, and not 
from their eternity. For on the supposition of the eternity of words, 
every (word) would express every (thing), which would he contrary to 
the fixity of their signification. If it be objected that unless words are 
eternal, they cannot be declarative, we deny this, as it is not witnessed 
in the case of secular words. If it he urged again that secular words 
also are eternal, we must again demur, since the discrepancy of purport 
arising from the injunctions of incompetent persons would be at variance 
with this.” After some further argumentation Yatsyayana concludes : 

The eternity of the Yedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and 

Compare the commentator’s remarks introductory to the Nyaya aphorism ii. 57, 
quoted above, p. 112, 
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Tiigas wEicE are past, and those which are to come ; whilst their au- 
thority arises from the authoritativeness of the competent persons (who 
uttered them). And this is common to them with secular words.^' 

The phrase sahhM-h^iiaHlharmamhj ‘^possessing an intuitive per-p 
ception of duty,’' which is employed hy Yatsyayana in the preceding 
extract as a definition of a^tdh^ “competent persons/’ is one which had 
previouslyheenappliedhy Yaska (Nirukta, i. 20) to describe the character 
of the rishis: Sdhhdt’hrita-dharmdmh riskayo lahKuvuh l te^mrebliyo 
^ suhMt’hrita-dharmalhyah upadekna mantrdn samjprdiuh j upaieidya 
gldyanto ^vare lilma-grahmdya imam grmtham samdmndsisJmr vedmn 
cha uddngdni cM | “ The rishis, who had an intuitive perception of 
duty, handed down the hymns by (oral) instruction to men of later 
ages, who had not that intuitive perception. These, declining in their 
power of giving instruction, compiled this work (the ISfirukta), the 
Yeda, and the Yedangas, in order to facilitate the comprehension of 
details,” 

The Vaikshika, — Among the aphorisms of this system also there are 
some which, in opposition to the Mimansakas, assert, 1st, that the Yedas 
are the product of au intelligent mind ; and 2nd (if the interpretation 
of the commentator is to be received) that they have been uttered by 
God.“i 

The second aphorism of the first section of the first book is as follows : 

Yato ^hhyudaya-nissreyasa-siidhih sa dha/rmah | 

“Righteousness is that through which happiness and future per- 
fection are attained.” 

After explaining this the commentator proceeds to introduce the next 
aphorism by the following remarks : 

l^mu nivritti-lahhano dharmas tattva'-jndna-dvard nissreyasa-hetwr ity 

Of the aphorisms, which I am about to quote, the first has been translated by 
Br, Ballantpe (who published a small portion of these Sutras with an English version 
in 1851) ; and it, as well as the others, is briefly commented upon by the Eev. Prof. 
Baneijea, in his Dialogues on Hindu Philosophy, pp. 474 ff., and Pref. p. ix., note. 
See my article in the Journal of the Eoyal Asiatic Society, Ko. sx, for 1862, entitled 
‘‘Does the Yaiseshika philosophy acknowledge a Deity or not?” from which the 
translations now given have been transferred with but little alteration and a few ad- 
ditions. And compare Dr, Eoer’s German translation of the Yaiseshika aphorisms in 
the Journal of the German Oriental Society for 1867, pp. 309 ff. 

The Commentator explains ahhyudaya m^taitvaymnam^ “a knowledge of the 
reality,” and niiireyasa as dtyantihl duJikhornvoritiifyj “ the complete cessation of 
suffering.’* 
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attm srutih pmmamm \ iruier e^a prd^nanye myam mpratipadydmdhe 

” I . . . . m eM amridya-pra’- 
iipdiaham hmchid mU nityatve mpratUpaitau | nitya-nirdoshatvam api 
mniigdhain | paurmheyatm tu Ihrama-pramada-viprcitipaUi-harandpa- 
tmadi-samlMvanayd dpt&Matmm api mndigdhmx eva iti m misreyasm% 
na^vu tattra tattva-pidnam dvdram m vd dharmah iti sarmm.eiad dku-’ 
lam \ atah aha ^Had-mohandd dmndy my a prdmdmjam^^ | ^Had'’^ ity 
anupalcrdntam api pTmiddhi-mddhatayd Isvaram pardmriiaU j yatlid 
tad-aprdmdnyam anrita’-vydghdtmp'anaruhta-dos'kelJiyah iti Gauta-- 
mlymsutre tach-chkaldem anupahrdnto ^pi 'cedah pardmrisyate [ tathd 
cha tad-vachandt tena isvarena pramyanad dmJidydsya vedasya prdmdn- 
yam | yadvd iti sannihitam dharmam era pardmriiaU [ tathd elm 

dharmasya mehandt^^ pratipadanad dmndyasya^^ mdasya prdmdn^ 
yam [ yad hi xdhjam prdmdnikam artham pratipadayati tat pramdmm 
eva yatah ity arthali | Ismras tad-dpiatvam cha sadkayishyate \ 

“Bat may it not be^pl)jected here that it is the Yeda which proves 
that righteousness, in the form of abstinence from action, is, by means 
of the knowledge of absolute truth, the cause of future perfection ; but 
that we dispute the authority of the Veda because it is chargeable 
with the faults of falsehood, contradiction, and tautology”® . . . . 
And further, there is nothing to prove the authority of the Yeda, for 
its eternity is disputed, its eternal faultlessness is doubted, and if it 
have a personal author, the fact of this person being a competent utterer 
is questioned, since there is an apprehension of error, inadvertence, 
contradiction, and want of skill in composition attaching to him. Thus 
there is neither any such thing as future perfection, nor is either a 
knowledge of absolute truth the instrument thereof, or righteousness. 
Thus everything is perplexed/^ 

In answer to all this the author of the aphorism says : 

“ The authority of the sacred record arises from its being uttered 
by Him.^^ 

“ Here,’^ says the commentator, “ the word tad (His) refers to isvara 
(God) ; as, though no mention of Him has yet been introduced, He is 
proved by common notoriety to he meant ; just as in the aphorism of 
Gautama : ^ Its want of authority is shown by the faults of falsehood, 

^^3 Here tke same illustrations are given as in the commentary on the Nyiiya 
aphorisms, quoted above, pp. 113 



120 


OPINIONS EEGAEDING THE OEIGIN, ETC. 


contradiction^ and tautology/ the Yeda, though not previously intro- 
duced, is intended by the word And so [the meaning of the 

aphorism is that] the authority of the sacred record, i,e, the Veda, is 
proved by its being spoken by Him, composed by Him, by isvara. Oi^ 
tad (its) may denote dliarma (duty) which immediately precedes ; 
and then [the sense will be that] the authority of the sacred record, 
i.e. the Veda, arises from its declaring, i.e. establishing, duty, for the 
text which establishes any authoritative matter must be itself an au- 
thority. The proof of Isvara and his competence will be hereafter 
stated.’’ The commentator then goes on to answer the charges of false- 
hood, contradiction, and tautology alleged against the Veda. 

The next aphorism which I shall quote (vi, 1, 1) is thus introduced 
by the commentator : 

Buddhi'purva vakya-Jcritir vede | sammra-mula~Mranayo7' dJiarmadhar- 
mayoh fanlaha shaBJitliddhyayurtliuh | dharmddharmmi, oha svarya- 
Mmo yajeta^^ halanjam hhalcshayed^^ it}jdM-vidM-nis]iedha-lala- 
halpaniyau vidM-nkJiedJia-vdkyayo^ yrdmamje sail sy at dm [ tat-prdmdn~ 
yam cha vaktwr yatlidrtlia-vdJcydrtha-jndm-Ialcshana-guna-purvakatvdd 
upapadyate | svatah prdmdTvymya nuhedhat [ atah pratliariimli mda-pra- 
mdnya-pi'ayojaha-gum-sddJianam upakramate | mhja-kritir*^ vdkija- 
rackand | %d luddln-purm vaktri-yatkdrtha-vdhjdrtha-jndna-purvd | 
vdkya-rachandtmt ] 7 iadl'^Ure pmcfia phaldni santP^ ity aBynad-adi- 
^dkya-rackand-mt j ^^vede^^ ifi vdkya-Bamuddye ity arthah 1 tattrasamu- 
daymdy% mkydndyn kritih paMhak j na cha asmad-ddi-hiddhi-purvalm- 

For the sake of the reader who does not know Sanskrit, it may he mentioned 
that tad being in the erode, or nnindected form, may denote any of the three genders, 
and may be rendered cither * his/ * hers/ or * its.' I may observe that the alternative 
explanation which the commentator gives of the Aphorism, i. 1, 3, viz. that the au- 
thority of the Veda arises from its being declarative of duty, is a much less probable 
one than the other, that its authority is derived from its being the utterance of God ; 
for it does not clearly appear how the subject of a book can establish its authority ; 
and, in fact, the commentator, when he states this interpretation, is obliged, in order 
to give it the least appearance of plausibility, to assume the authoritative cliaracter of 
the precepts in the Veda, and from this assumption to infer the authority of the book 
w'hich delivers them. I may also observe that Jayanurayana Tarkapanchrmana, the 
author of the Gloss on S aiikara Misra's: Commentary, takes no notice of this alter- 
native interpretation ; and that in his comment on the same aphorism when repeated 
at the close of the work (x. 2, 9) Sankara Mis'ra himself does not put it forward a 
second time. Br. Eoer (Joum. Germ. Or. Soc. for 1867, p, 310) argues in favour of 
the former of the two interpretations as the true one. 
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tuna anyatMsiiiM^ 1 svwga-Mmo yajeta^^ ityddav uhta-sadJiana- 
tdydh kdryy&tdyd^ m amadrddi~ludd%y-agocJia7*atmt j tena svatantra-- 
purmJia-purvakatvam ude siddJiyati | mdatmm clia mhda4ad~upajwu 
^pramdnutirihta -pramdm^janya-pramity--avi8’kaydrthalcatve sati sahda- 
janya->vdIcydrtha-jndndjanya-pramdna4aMatvam j 

“ An examination of righteousness and unrighteousness, which are 
the original causes of the world/^^ forms the subject of the 6^th section. 
Now, righteousness and unrighteousness are to be constituted hy Yirtne 
of such injunctions and prohibitions as these : ^The man who desires 
paradise should sacrifice,^ ^ Let no one eat garlic/ etc., provided these 
injunctions and prohibitions be authoritative. And this authoritative- 
ness depends upon the fact of the utterer [of these injunctions or pro- 
hibitions] possessing the quality of understanding the correct meaning 
of sentences, for the supposition of inherent authoritativeness is un- 
tenable. The author, therefore, first of all enters upon the proof of 
that quality which gives rise to the authoritativeness of the Yeda. 

Aphorism vi. 1. 1. — ‘There is in the Yeda a construction of sen- 
tences which is produced (Ut. preceded) by intelligence.’ ” 

“The ‘construction of sentences,^ the composition of sentences, ‘is 
produced by intelligence,’ ie, by a Inowledge of the correct meaning 
of sentences on the part of the utterer [of them] ; [and this is proved] 
by the fact of these sentences possessing an arrangement like the 
arrangement of such sentences as ‘ There are five fruits on the river 
side,’ composed by such persous as ourselves. ‘ In the Yeda/ in 
the collection of sentences (so called). Here the construction of the 
sentences composing the collection is the subject of the proposition 
which is asserted. And this construction must not be ascribed to a 
wrong cause by assuming that it was the work of a [limited] intelli- 
gence such as ours. [Because, it was not a limited intelligence which 
produced these sentences]. Eor it is not an object of apprehension to 
the understandings of persons like ourselves that such injunctions as, 
‘ He who desires paradise should sacrifice,’ are the instruments of 
obtaining what we desire, or that they are obligatory in themselves* 
Hence in the case of the Yeda the agency of a self-dependent person is 

This, I suppose, means that the existence of the world in its present or dereloped 
form, is necessary in order to furnish the means of rewarding righteousness and 
punishing unrighteousness. 
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established [since these matters could he known by such a person alone.] 
And while the contents of theTeda are not the subjects of a knowledge 
produced by any proof distinct from Terbal proof and the proofs 
dependent thereon, Yedicity, or the characteristic nature of the Yeda, ' 
consists in its being composed of (authoritative) words, whose authority 
does not spring from a knowledge of the meaning of sentences arising 
from words [hut depends on the underived omniscience of its author].’’ 

Or, Yedicity consists in being one or other of the four collections, 
the Eich, Yajush, Saman, or Atharvan.”^^® 

I will introduce the next aphorism (x. 2, 9) which I propose to cite 
(and which is a repetition of aphorism i. 1, 3), by adducing some 
remarks of the commentator on the one which immediately precedes it, 
viz. X. 2, 8 : 

Nam sruti-prdmanye sati syUi emm \ tai eva tu d%(>rlayham | na hi 
mimd0i$aMndm iva nitya-nirioBhaUma iruti-prdmdnyam tvayd ishyate 
paurusheyatvendlhynpagamdt purushasya cka Ihrmia'prmnaia-mpralip-^ 
saMsamlhavat | atah aha ifuhtahhdve^^ iti \ drishtam punishdntare 
hmad-ddau bhrama-pramdda^ \pipTatiT^ lipBddikam puruBha-dushanam 
tad-abhave sail ity arthah [ hsMti-Jcarttritvena veda-mhfritvem %'d 
tasya punislm-dhmcreyasya 7tirdos7iatmna eva %ipastMteh | tathd cha tad- 
mehasdm na nirahhidheyatd na viparitahhidheyata na nisJiprayojandhhi- 
dheyata ] bhutendriya-manasdm doshad hhrama-pramdda-Mrandpdtavddi- 
prayuMdh mchasdm avihiddhayah Bambhdvyante [ na cha Uvara-va- 
chmi tdsdm sambkavah | tad uUam rdgdjndnddibhir vaktd grastatvad 
anriiam vadet { te ehehare na mdyante sa bruydt katliam anyathd ” | 
mnu iena Uvarena mdah pranUah ity atra eva viprapatUr atah aha i 
^Had-vaehandt dmndyasya prdmanyam^^ | iti iustra-parismidptau ^Had- 
vaehandt ” tena tsvarena vachmdt pranayanCid dm^iuyasya ” vedasya 
prdmdnyam | tathd hi j vedds tdvat pauruBheydh mhjatvad itisadhitam | 
na cha UBmad-ddayaB tesham sahasra - idhhdvachchhinndndm mMCifah 
Bambhdvyante atlndriydrthatvdt | na eha atlndriyartlia-daHmo ^smad- 
udayah ] IcincJm uptoktdh veddh mahdjana-pangrihitatvdt | yad na dp^tok- 
tam na tad makdjana-parigrihitam j mahdj ana-par igrihitam cha idam | 
tasmad dptoktam | Bva-tantra-pwuBha-pramtatvam cha dptoktatvam | 
malidjana-pa^igrihitatmm cha Barm-darkandjitahpdti-parushdnuBhthlya- 
mdndrthatvam | kvachit phaldbhdml^ karma-karttri-sadhana-raigunydd 

ns Xbe last words are a translation of the conclusion of Jayanarayana's gloss. 
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ity uUam | Imriirt-smamndhhavdd m emm Hi chet ] | haritrHsmara- 

msya purvam em sadliitaivat [ tat-pramiatvaTfi elm sva-tmfra-purusha-^ 
fmmtaUdcl eva siddham \ m iv asmad-adinmi mImsra-sdMa-veda--pra‘ 
my am svdtantryam samlhavati ity uktatmt \ kineha pramdydh guna- 
janyatmna vaidika-pmmdydh api gum-janyatvam dvahjalcam [ tattra cha 
gum valdri -yathdrtha-vdhydrtha-jndmm eva mehjah | tatlm cha tad- 
risah eva 'vede vaktd yah smrgdpurmdi- visliay aka •• sdMfidthdravdn | 
tadrisas cha na istarad anyak iU sushiJiu | 

all this will he so, provided the Teda is authoritatiYe : but 
this condition is the very one which is difficult to attain ; for yon do 
not hold, like the Alimansakas, that the authority of the Yeda arises 
from its eternal fanltlessness ; since you admit that it has a personal 
author, and error, inadvertence, and a desire to deceive are incident to 
such a person. It is with a view to this objection that the writer says 
in his aphorism, ^ In the absence of what is seen,’ Le, in the absence of 
those personal faults which are seen in other persons like ourselves, 
such as error, inadvertence, and a desire to deceive : for the Supreme 
Person who is inferred from the creation of the world, or the author- 
ship of the Veda, can only exist in a state of freedom from fault j and, 
consequently, neither want of meaning, nor contradiction of meaning, 
nor uselessness of ^meaning, can be predicated of his words. Incorrect- 
nesses in words are to be apprehended as the results of error, inad- 
vertence, or unskilfulness in composition, arising from ■ some defect in 
the elements, the senses, or the mind. Put none of these things is to 
be imagined in the word of Isvara (the Lord). And this has heen 
expressed in the following verse : ‘ A speaker may utter falsehood, 
from being possessed by affection, ignorance, and the like j but these 
[defects] do not exist in Godj how then can he speak what is other- 
wise [than true] ? ’ 

“ Put may not the fact that the Veda is composed by God be dis- 
puted ? In consequence of this, the author says (in the next aphorism) : 

X. 2, 9. ^ The authority of the Vedio record arises from its being ut- 
tered by Him.’ 

A different interpretation is given by the commentator to this phrase drishia- 
hhave^ in an earlier apWxsm in which it occurs, viz. vi. 2, 1. He there understands 
it to mean that where there is no visible motive for a prescribed action, an invisible 
one must be presumed {yattra drishtam prayojamm nopalahhyate tattra adHshtam 
prayejanam halpaniyam)* 
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Thns at the end of Ms treatise [the writer lays it down that] the 
authority of the Yeda is derived from its being His word, viz. from its 
being spoken, Le, composed by Him, le. by Isvara. As thus : The 
Yedas are derived from a person, because they are formed of sentences. 
This has been proved. And persons like ourselves cannot be conceived 
as the utterers of these Yedas, which are distinguished by having 
thousands of S'akhas (recensions), because their objects are such as lie 
beyond the reach of the senses ; and persons like us have no intuition 
into anything beyond the reach of the senses, further, the Yedas [are 
not only derived from a personal author, but they] have been uttered 
by a competent author {apta\ because they have been embraced by 
great men. "Whatever has not been uttered by a competent person is 
not embraced by great men : but this (book) is embraced by great men : 
therefore it has been uttered by a competent person. JSTow, composition 
by a self-dependent person is utterance by a competent person; and the 
reception (of the Yeda) by great men is the observance of its contents 
by persons who arc adherents of all the different philosophical schools : 
and (the infallibility of the Yeda is defended by that which) has been 
already said, viz. that any occasional failure in the results (of cere- 
monies prescribed in the Yeda) is owing to some defect in the rite, or 
in the performer, or in the instruments employed [and not to any falli- 
bility in the Yeda]. 

‘^If it be objected to this reasoning, that no author (of the Yeda) is 
recollected, we rejoin, that tMs is not true, because it has been formerly 
proved that the author is remembered. And that it was composed by 
Him is proved by the simple fact of its being composed by a self- 
dependent person ; and because it has been said that the self-depcnd- 
ence [or unassisted ability] of people like us in the composition of the 
Yeda, consisting, as it does, of a thousand S'akhas, is inconceivable. 
And since authority (in a wilting in general) springs from a quality [in 
its author], it necessarily follows that the authority of the Yeda also 
springs from a quality. And there the quality in question must be 
declared to be the speaker's knowledge of the correct meaning of sen- 
tences. And thus (we have shewn that) there is such an utterer of 
the Yeda, who possesses an intuitive knowledge of paradise, and of 
the yet unseen consequences of actions, etc., and such an utterer is no 
other than Isvara. Thus all is satisfactory.’’ 
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The nltimate proofs, then, of the hinding authority of the Veda are, 
according to the commentator, 1st, its extent and subject-matter, and 
2iidly, its unanimous reception by; great men,, adherents. of all the 
different orthodox systems. ■ Of course these arguments have no vali- 
dity except for those who see something supernatural in the Yeda, and 
on the assumption that the great men who embraced it were infallible ; 
and therefore as against the Banddhas and other heretics who saw 
nothing miraculous in the Yedas, and consequently regarded all their 
adherents as in error, they were utterly worthless. But possibly it 
was not the object of the commentator (for the greater part of the argu- 
mentation is Ms, not that of the author of the Aphorisms) to state the 
ultimate reasons on which the authority of the Yedas would have to be 
vindicated against heretics, but merely to explain the proper grounds 
on which the orthodox schools who already acknowledged that au- 
thority ought to regard it as resting ; Le. not, as the Mimansakas held 
their eternal faultlessness, but the fact of their being uttered by an intel- 
ligent and omniscient author ; whose authorship, again, was proved by 
the contents of the Yedas having reference to unseen and future matters 
of which only an omniscient Being could have any knowledge ; while 
the fact of these revelations in regard to nnseen things having actually 
proceeded from such a Being, and being therefore true, was guaranteed 
by the unanimous authority of the wisest men among the faithful. 

As it is a matter of some interest to know what is the nature of 
inspiration, or supernatural knowledge, as conceived by the Yaiseshikas, 
I shall quote some passages bearing on this subject from tbe aphorisms, 
or from their expounder, Shnkara Misra. In his remarks on Aphorism 
viii. 1, 2 (p. 357), the commentator states that opinion {jnana) is of 
two kinds, true (vidya) and false (avidya) ; and that the former {viiya) 
is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition ^‘peculiar to rishis’’ {Tach cha jndnam 
dvividhayn mdya cha avidya cha | vidya chaturvidha pratyahha-lainyika^ 
smrity-drsha-Iakshana), Perception or intuition, again, is of different 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 ff.). Aphorism ix. 
1, 11 (p. 386), is as follows: 

Tad evam hhdvdhMva-vtshayaham hukiha-pratyaksham mrupya yogi-- 
pratyalcshaffi nirupayikm praharanantaram drabhate | ix. 1, 11. Ajf- 
many dtma-mamsoh samyoga'^iieshdd dtma-pratyahsham | jndmm ut- 
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padyaie iti ieshah ] SvmdMs tavai yoginah samdhitdntaJilcarandh ye 
yuhtak^^ ity alMdldyante ammdhiidntaMcarands cha ye ^^myuktdh^* 
ity ahkiilmjante | tatt7'a yitUdh Bdh&Mtlcartavye mstuny adarem 7mno 
ntdkdya 7iididhyd$anavantah | teshdm dimani Bvdimani yaratmani cha 
jndnam utjpadyate | dtma-yratyahsham ’’ iti | dtmd sdlcshdiMra-visliayo 
yaitra jm?ie tat tathd | yadyayy amad-ddindm ayi Mddchid dtma- 
jndnam asti tatJidpy avidyd-tiraskritatvdt tad asat-halpam ity uktam j 
dUna-manamB sayitiiharsha-msesMd^^ iti yoga ja-dharyndmigrahah dtma- 
manasoh Bannikarsha’mieslias tmmdd ity aydhah | 

Haying thus defined ordinary perception wMch has for its objects 
existence and non-existence, the author, with the view of determining 
the character of the intuition of yogins, says : ^ From a particular con- 
centration of both the soul and the mind on the soul, arises the per- 
ception (or intuition) of soul.’ On this the commentator remarks: 
‘ There are two kinds of yogim (intent, or contemplatiye, persons), (1) 
those whose inner sense is fixed samaMtantaMarandh), who are called 
{yuhtdh) united {i.e* with the object of contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited {iMyuh- 
tdh)}'^^ Of these the first class, who are called ‘ united,’ fix their minds 
with reverence on the thing which is to be the object of intuition, and 
contemplate it intently. In this way knowledge arises in their souls 
regarding their own souls, and the souls of others. * Intuition of soul/ 
that is, a knowledge in which soul is the perceptible object of intuition. 
How, although persons like ourselves have sometimes a knowledge of 
Boul, yet from this knowledge being affected by ignorance, it has been 
said to be like w^hat is unreal. * From a particular concentration of the 
soul and the mind / that is, from a particular conjunction of the soul 
and the mind which is effected by means of the virtue derived from 
yoga.” See also Aphorism XV. p. 390. 

At the conclusion of his remarks (Bibl. Ind. p. 408) on the third sort 
of tme knowledge (referred to in p. 357, Bibl. Ind.), viz. recollection, 
the commentator remarks that the author of the aphorisms does not 
make any separate mention of the fourth kind of knowlege, viz. in- 
fallible intuition : 

iis The “ mind {manas) is regarded by the Indian philosophers as distinct from 
the soul, and as being merely an internal organ. 

ns This class is the more perfect of the two, as appears from the gloss of Jayana- 
rayana : ayam api visishta-yoyavattvM viyuMaJi ity uchyate. 
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ix. 2, 6. . . . . Arsham jnanam sutra-Tcritd pritJian na lahsMiam | 
^ogi-pratyalcshdntarhhuvitam | paddrtha-praieSdkhje tu pralmrane tad 
uMam 1 'iad yathd | dmndya-mdhufrmdm ruMndm atltandgata-varUa- 
mdneskv, atlndrigdrt?ieskv arthesku dharmadisliu granthopamhaddhesJm vd 
Ungudg-amg^ekslidd dtma-mamsoh samyog ad dharma-mieBliciek cM prd- 
itbham jndnam yad utpadyate tad ardham iti | tacli eha kaducMl laulci" 
kdndm api hliavati yatlid hanyahd vadati me hkrdtd gantd itihri- 
dayam me hathayati^'^ iti \ 

{drsha) IcEOwledge/’ he says, not separately defined 
by the author of the aphorisms, but is included in the intuition of 
yogins}^^ But the following statement has been made (in reference to 
it) in the section on the categories: ‘Eishis’ {drsha) knowledge is 
that which, owing to a conjunction of the soul and the mind, inde- 
pendent of inference, etc., and owing to a particular species of virtue, 
illuminates those rishis who have composed the record of the Vedas 
{dmndya-vidhdtrmdm\ in reference to such matters, whether past, 
future, or present, as are beyond the reach of the senses, or in refer- 
ence to matters of duty, etc., recorded in books,’ etc. And this sort of 
knowledge is also sometimes manifested by ordinary persons, as when a 
girl says, ^ ray heart tells me that ray brother wiil go to-morrow.’” 
See also Aphorism ix. 2, 13 (Bihi. Ind. pp. 414, 415). 

The Tarka-sangraha, another Vaiseshika work, also affirms the divine 
authorship of the Veda in these words : Vdkyam dviridham laukikam 
vaidihmn cha | vaidikam Isvarohtatvdt sarvam eva pramdmm lauUkaifi tu 
dptoUam pramdmm any ad apramunam 1 ‘‘Sentences are of two kinds, 
Yedic and secular, Yedic sentences, from being uttered by Is vara, are 
all proof [or authoritative]. Of secular sentences, those only which 
are uttered by competent persons {dpta) are proof ; the rest are not 
proof.” 

In this text, the authority of the Yeda is founded on its being uttered 
by Isvara; and this characteristic is regarded as limited to the Yeda. 

120 It had been already noticed by Professor Max Muller in the Journal of the 
German Orientjd Society, vii. p. 311, that “the Yaiseshikas, like Kapila, include the 
intuition of enlightened rishis under the head of pratyaksha (intuition), and thus sepa- 
rate it decidedly from aitihya^ * tradition.* ** He also quotes the commentator’s 
remark about a similar intuition being discoyerable among ordinary persons, which he 
thinks is not “ without a certain irony.** , 

121 See Dr. Ballantyne’s ed. with Hind! and English Versions, p. 40 of the Sanskrit. 
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On the other hand, snch secular works as proceed from competent 
persons {(ipta) are also declared to possess authority. Here, therefore, 
a distinction is drawn between the authority of the Yecla and that of 
all other writings, howeyer authoritative, inasmuch as the former was 
uttered hy Is vara, wMe the latter have only been uttered by some 
competent person {dpta). But in the INyaya ajyhorisni, ii. 68, (][uoted 
and commented upon above (p. 114), the authority of the Yeda itself is 
made to rest on the authority of the wise, or competent persons (dpia), 
from whom it proceeded.^^® In this aphorism, therefore, either the word 

apta must mean Isvara,” or we must suppose a difference of view 
between the author of the aphorism on the one hand, and the writers 
of the Yaiseshika aphorisms and the Tarka-sangralia on the other. 
We shall see from the next extract that the Kusumanjali coincides 
with the latter. 

I quote from the work just named (of which IJdayana Acharya is the 
author), and its commentary, some statements of the doctrine main- 
tained by the author regarding the origin and authority of the Yeda* 
Mr. Colobrooke (Misc.Ess.i. 263, or p, 166 of Williams andNforgate’s ed.) 
speaks of this treatise as being accompanied by a commentary of ‘Hara- 
yana Tirtha ; but the one which is printed in the Calcutta edition, as 
w'cll as in Professor Cowell’s, is by Haridasa Bhattaeharya. The object 
of the work is to prove the existence of a personal god (Is vara), in 
opposition to various other antagonistic theories. 

I. Elusuxnanjali, 2nd Stavaka, at the commencement : AnyatM 
^araloha-sddhandmiBlithdna-samhhmdi iti Mtvya-mprati^attih | Anyathd 
Isvaram vind jparaloha-Bdihana-yagdiy-miuslitlmiaT/i samlhavati ydyd-- 
deh svarya-sddJianatvasya 'veda-yamyatvdt | nitya-nirdoBliatayd cJiaveda- 
sya prdmdnyam | mahajand-parigrakach cha prdmdngasya graJiah iti 
veda-kuramtayd na Isvara-mddhih \ yogardln-sampddita-&drvajnya~ICapi- 

■^22 The following words are put by the author of the Vishnu Parana (iii. ch. 18 ; 
Wilson, vol iii, p. 212) into the mouth of the deluder who promulgated the Bauddha 
and other heresies: Na hy dpta-mddh mhlmo nipatanti malumirah \ yuUimad 
vaehamm grahyam mayd 'nyais cha Wiavad-vidhaih ( ‘‘Words of the competent do 
not, great Asuras, fall from the sky. It is only words supported by reasons that 
should he admitted hy me and others like yourselves.” 

^23 This book was published at the Sanskrit Press, Calcutta, in the S'aka year, 1769. 
A new edition was published by Professor Cowell in 1864, accompanied by an English 
translation. I have availed myself of this excellent version to correct a good many 
mistakes in my own. 
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Iudi-2nLrvalcah era m vedo ^stv ity atm aha \ fmmay ah paratantratvdt 
sarga-jn^alaya-samlliatdt | tad-anymminn avisvdsad na vidlmntara-sam- 
lliavaV'^ j B*dldi in'amd vahtri-yatlmrtha-mhjdrtlia-dlii-ruim-gu^^ 
iti gunddhdrataijd Mmra-siddMh \ mnu saharirike^Btii yathCirtha-vak- 
yurtha'-dhlr giina}i \ ahartrihe eha mde nirdoshatvam eva prdmdnya-pra • 
yojalcam astu malidjana-parigrahma eha prdmdmja-graliah itg ata aim j 

sargapralaga-samlhavdd^^ iti | pmhgottaram puna’-veda-nfimd iiUara- 
mdaBija hatJum prdmdmjam mahdjana-parigraliasydj^i tadd ahhdvdt | 
sahdasya anityaUam utpamo ga-kdmh iti pratlti-BiddJiam | pravdhdmcli- 
cMeda-nqKMiifyaivcm ajnpralaya-Bambhavdd naMi iti hJidvah | Kapild- 
dayah eva sargadau priT'va-mrgdl'kyasta-yoga -janya - iharmdmibhavdt 
sdhhdt-hHta-Bakaldrthdh harttdrah sanki \ ity ata ala | ^^tad-anyas- 
7 }imn^^ iti | idiva-nirmCim-smnarthdh anirnddi-saUi’-Bamiiannuli yadi 
earvajnds tadd Idgliavdd oka eva tadrUah BVihriyatdm j sa eva hliagavan 
ISvarah | anitydsarva-vishayaka-jndnavati elm vitocisali eva nmti | iti 
midika-vyavalidra-vilo2)ah [ iti m ndhantam-smilliavah Ikardnangi- 
kartri-naye iti sesJiah | 

The second objection is that [there is no proof of an Is vara], since 
the means of attaining paradise can be practised independently of any 
such Being. That is to say, the celebration of sacrifices, etc., which 
are the instruments of obtaining paradise, can take place otherwise, Le. 
even without an Is vara (God). For the fact that sacrifices, etc., are the 
instruments of obtaining paradise is to be Icaimed from the Yeda, while 
the authority of the Yeda rests upon its eternal faultlessness; and the 
[immemorial] admission of that authority results from its reception by 
illustrious men. JYow in this way there is no proof of the existence of 
a God to be derived from the idea that he is the cause of the Yeda. Or 
let it be supposed that the Yeda was preceded [composed] by Kapila 
and other sages, who by their wealth in devotion had acquired omni- 
science. 

“ In answer to all this the author says : [verse] 'Since truth depends 
on an external source, since creation and dissolution occur, and since 
there is no confidence in any other than God, therefore no other manner 
can be conceived [in which the Yeda originated, except from God].’ 
[Comment] Yerbal truth [or anthoritativeness] is derived from the 
attribute, possessed by its promidgator, of comprehending the true 
sense of words [i.e, in order to constitute the Yeda an authoritative 
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rule of duty, it must Have proceeded from an intelligent being who 
understood the sense of what he uttered] ; and since God is the sub- 
stratum of this attribute [of intelligence], there is proof of his existence. 

^^But it may be said that if the Yeda had a maker, then, indeed, 
such comprehension of the true sense of words as you insist upon may 
he a quality belonging to him ; hut if the Yeda had no maker, let it be 
its faultlessness which imparts to it its authority, while the [imme- 
morial] admission of that authority results from its reception by illus- 
trious men. 

‘‘ In answer to this the author says: ^ Since creation and dissolu- 
tion occur.^ Since the previous Yeda [the one which existed during 
the former mundane period] perished after the dissolution of the uni- 
verse, how can the subsequent Yeda [i.e* the one supposed by our 
opponents to have existed during the dissolution] be authoritative, since 
there was not then ewen any reception of it by illustrious men [who 
also had all become extinct at the dissolution]. And further, the non- 
eternity of sound is proved by the conviction we have that letters such 
as G are produced, [and not eternal] : and even that eternity (or per- 
petuity) of the Yeda which consists in unbroken continuity of tradition, 
does not exist, as there is probable proof of a dissolution.^^^ But, again, 
it is urged that Hapila and other saints — who, from their perception of 
duty, springing from the practice of devotion during the former mun- 
dane period, had acquired an intuitive knowledge of every subject — 
may at the creation have been the authors of the Yeda. This is an- 
swered in the words, ‘ since there is no confidence in any other but 
God.^ If persons capable of creating the universe and possessing the 
faculty of minuteness he omniscient, then, for the sake of simplicity, 
let one such person only be admitted, namely, the divine Isvara.^-® 
And no confidence can he reposed in any person who is not eternal, and 
who is not possessed of a knowledge which extends to all objects. 
Thus the Yeclie tradition disappears. And so he concludes that no 
other manner [of the origination of the Yeda] can be conceived [except 

^24 Tbe writers on the other side seem to reply to this isTaiyayika objection about 
the interruption of the tradition of the Veda through the dissolution of the universe 
by saying that the Veda was retained in the memory of Brahma or the Bishis during 
the interval while the dissolution lasted. See Kulluka on Mann, i. 23, above, p. 6; 
and tbe passage of Kaiyyata on the Mahahhashya, above, p. 96. 

u -pile q£ parsimony bids us assume only one such,*’ etc.— Cowell. 
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from Isvara] ; tliat is, in tlie system of tliose wlio deny an Is¥ara [no 
way is pointed out] 

II, Kusnmanjali, iii. 16,— ‘ -iVa pmmdmm andptoUir nddrishte hmcTiii 
dptatd I adri^fa-iruMau mrmjm m cha nttydgamahlishamah | mjam M 
sarva-hartritvdlhdmmdakah idbdah andptoMas cited na pramdnam | dp- 
toHas died eiad-artha-godiam-jndnamto nitya-sarva-msJiayalca-Jndnavat- 
tvam indriyddy-alJidvat \ dgamasya dm nifyatmm dushitam eva pray iti 
^eda-kdro nityah sarvajnah mddkyati | 

[Yerse] The word of an incompetent person is not anthoritatiTe ; 
nor can there he any competency in regard to a thing unseen [by the 
speaker]. To perceive invisible things, a person must he omniscient; 
and an eternal scripture is impossible. [Comment] This [supposed] 
scriptural testimony, denying the fact of there being a creator of all 
things, if uttered by an incompetent person, would be no proof. If it 
was uttered by a competent person, then the person who possessed an 
acquaintance with this circumstance [that there was no creator] ivould 
he master of a knowledge which was eternal, and universal in its range, 
since he would not he limited by any bodily organs. And we have 
previously disproved the eternity of any scripture (see the first extract 
from the Kusumanjali, above). Consequently an omniscient and eternal 
author of the Yeda is established.’’ 

III. Kusumanjali, V. l.—^^Kdryydyojam-dJiriiyddehpaidt praiyaya- 
tahh'ui&Ji 1 vdhydt sanJcliyd-viseshadi dia sddliyo mhavid avyayaJ/^ | ... 
Pratyayatah prdmdnydt | veda-janya-jndTiafti hdrana-guna-janyam pra- 
mdtvdt I pratyahsliddipramd-vat ] kruter veddt | vedak paurushetjo veda- 
ivad dyurveda-vat | Mndia mdah, panruslieyo mhjatmd IMratadi-vat | 
veda-valcyani paurusJieydni vahyatvdd asmad-adi-mhya-vat | 

[Yerse] ‘^An omniscient and indestructible Being is to be proved 
from [the existence of] effects, from the conjunction of [atoms], from 
the support [of the earth in the sky], etc., from ordinary usages, from 
belief [in revelation], from the Yeda, from sentences, and from parti- 
cular numbers.” 

The following is so much of the comment as refers to the words 
praiyaya, iruiij and vdJcya : ‘‘From belief, i.e, from authoritativeness. 
The knowledge derived from the Yeda is derived from the attributes of 
its Cause ; since it is true knowledge, like the true knowledge derived 
from perception. From tide smti, the Yeda. The Yeda is [shewn 
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to.be] derived from a person, by its baving tbe cbaracters of a Yeda, 
like tbe Aynr-veda. It is also [sbewn to be] derived from a person, 
by having tbe character of sentences, like the Mahabharata. Tbe 
words of the Yeda are [shewn to be] derived from a person, by their 
having the character of sentences, like the sentences of persons such as 
ourselves.’’ ' ■ ' ' 

lY. Kusumanjali, v. 16. — ” ^^ahhumm^^ ^ ^ Ihmishjdmf^ Hyuclau 
mnhhjd pravaktri-gd | samahkyd eha idlihdndm ndiya-pravachcmdd 
rite j Vaidikottama-piirn&hena svatantroclicMrayituh sanhliyd vdchjd [ 
^Had aihhata eho ^ham lahu sydm^^ ityddi-lalmslm nttama-puyuBlui-im-^ 
teh I Bmihhjd-paddrtham any am dim samulchjd^^ ityddi | sarvdsdm 
suhhdnam M Kdthaka-KdldpaMdydk mmdkhydh sanyyid-vUeslidh iru- 
yanie | te elm m adhyayana-rndtra-nilandhanCih | adhyetrmdm dnantydt | 
ddd^ any air api tadradkyaymat | tasmad atlndriyartlia-darsl lliagavdn 
eva Ikvarah kdrmilcah sargadav ammd-ddy'-adrisliUiJirislita'kdthakddi’- 
iarira-u&eshan adlmhtlidya yam idkhdm uktavdm tasydh sdklidyds tan- 
ndmnd vyapadesak iti siddham Ikara-manamm mohha-lietuh j 

[Yerse | “ In the phrases Met me be,’ > I was,’ ‘ I shall be,’ [which 
occur in the Yeda], personal designations have reference to a speaker ; 
and the names of the S'akhas could only have been derived from a 
primeval utterance. [Comment] The first person (I), when it occurs 
in the Yeda, must be employed to denote a self-dependent utterer. 
ISTow there are many instances there of such a use of the first person, 
as in the words, ‘ It refiected, I am one, let me become many.’ The 
author then specifies another signification of the term sankhyd in the 
clause, ^ and the designations,’ etc. Tor ail the S'akhas of the Yeda tradi- 
tionally bear the names, the special names, of Kathaka, Kalapaka, etc. 
And these names cannot be connected with the mere study [of these S'ak- 
has by Katha, Kalapa, etc.] from the infinite multitude of students, since 
they must have been studied before by others besides tbe persons just 
mentioned. Wherefore the particular S'akhas which Is vara, the be- 
holder of objects beyond the reach of the senses, the compassionate 
Lord, himself uttered at the beginning of the creation, when he assumed 
the bodies of Katha, etc., which were drawn on by the destiny (adrislita) 
of beings like ourselves — these S'akhas, I say, were designated by the 
names of the particular sages [in whose persons they were promul- 
gated]. And so it is proved that the contemplation of Isvara is the 
cause of final liberation.” 
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I am niiable to say if tlie ancient doctrine of tbe Kyaya was theisticj 
as that of the TaisesHka Sutras (at least as interpreted hy Sankara 
Mi^ra) appears to be, and as that of the Kusnmanjali, tbe Tarka-san- 
graba,^®^ and tbe Siddbanta MnktaTali undoubtedly is (p. 6 of Br, Bal- 
lantyne^s ed., or p. 12 of bis Christianity contrasted with Hindu Phi- 
losophy/’ and p, 13 of Dr. Eoer’s Bbasba-parichcbheda, in Bibl. Ind.), 
The remarks of Dr. Eber on the subject, in pp. xv., xvi., of the intro- 
duction to the last named work, may be consulted. The subject is also 
discussed by Professor Baneijea in his work on Hindu philosophy, pp, 
144-153. The solution of the question may depend much on the inter- 
pretation to be given to the aphorisms of Ootama, 1 9-2 1 of the fourth 
book. 

III. The Bdnldiya. — The opinions of the author of the Sankhya aphor- 
isms in regard to the authority of the Yeda and the principles on which 
that authority depends, are contained in the 45th to the 51st aphorisms 
of the Eifth Book, which I extract with the comments of Yijnaaa 

Bhikshu:^27 

45. Ka nityatvam VeidndM Mryatpa-Smtek^^ \ Ba tapo^iapyata 
tasmdt tapas tepdndt trayo vedd ajdyanW^ ity dM-iruter mdmidrh m 
nityaimm ity arthah } veda-nityatd’-vdhydni cha sajdtiyunnpurvi-pravd- 
hdmchclilieda-pard^i | Tarhi Mm paurusheydh veddh | na ity aha | 46, 

H'a paurmheyatmm tat-hartuh purmhasy a 1 Uvara-pratishe-- 

dad iti kshah | siigamam 1 aparah Imritd hhmatv ity dlidnlzBhdydm aha 1 
47. Miilddmuktayor ayogyatmt^"^ \ Jlvan-mukta-clhurlno Vishmrvisud- 
dha-sattmtayd niratiiaya-sarmjm ^pi vita’Tdgatvdt Bahasra-sdlcha-mda- 
nirmdndyogyah | amuUas tv asarvajnatvdd eva ayogyah ity arthah | nanv 
emm apanrusheyatvad nityatvam eva dgatam j tatrdha j 48. apau- 
rusheyatvad nityatvam ankurddi-mt ” [ Bpashtam | nam ankv/rdduhv apt 
kdryatvena ghatadi-vat purmheyatvam ammeyam | tatrdha j 4.%.‘^Te8hdm 
api tad-yoge drishta-hadhadi’-prasaktiM^ | Yat paunishey am iaeh ohlia- 

126 JmnddMkaramm dtmd ] sa dvividha jwdtmd paramatim cha [ taira Ismrdh 
mrmjnaJi paramdimd eha eva | jivatma prati iarlram hhimo vihhur nitgascha | 

“ The substratum of knowledge is soul. It is of two kinds, the embodied soul, and the 
supreme soul. Of these the supreme soul is the omniscient IsVara, one only. The 
embodied soul is distinct in each body, all-pervading, and eternal.’' 

127 Compare Br. BaJlantyne's translation of the Sankhya Aphorisms, books v. and 
vi., published at Mirzapore in 1856, pp. 26 ff., as well as that which subseg[U3ntly 
appeared in the Bibliotheca Indica (in 1865), pp. 127 ff. 
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flra-janyam Hi vya^tir loU drishfa tmydh hadJiddir emm sati sydd tU 
arthah | mm AdH^uruskochhairiMvdd Veddh api paiiruslieydli eva ity 
uKa 1 50. ^^Yasmin adrishfe^pi lrita-luddhir u^pajayate tat paurushe- 
yam'‘^ | DrhliU iva adrisliU^pi yasmtn mstuni hrita-luddhir luddlii- 
puruikatm-huddhir jay ate tad eva pawmheyam iti vyavaliriyate ity 
ariliah | etad uhtam hhavati ! na purushocheharitatd-mdtrena pauruslie- 
yatvarti svdsa-prahdsayoh msMpti-kdlimyoh paurusheyatva-vyamMrd- 
IMvdt Idntu luddM-purvahatvena | Vedas tu niMvasa-vad eva adrishta- 
midd ahuddM-purmhah eva Svayamblmmh sakdsdt smyam hJiamnti | ato 
na te pmrusheydh | tathd cka srutik ^ tasyaitasya maliaio lliutasya ni- 
hasitam etad yad rigvedo ity adir iti | mm evam yaihdrtha-vdlcydrtha- 
jndndpurvakatvdt ^uha ~ vdhymyeva veddndm api prdmdnyam na sydt 
tatrdha \ 51. ^^JYija-iaMy-ahlwyakteh smtah prdmdmjam'^'^ | Veddndm 
nijd svdlkdvihi yd yathdrthajndna-jamm-SaMis tasydh mantrayurvedd- 
dm ahhivyahter upalamlMd alMla-veddndm eva svatah eva prdmdnyam 
siddhyati na vaUri'yathdrthajndna-muhkatvudmd ity arthah | tathd 
cha ITydya-sutram | ^^manirdyurveda-pramanya-vach oha tat-prdnidnyawH^ 
iti I “ 

“Sutra 45. ^Eternity cannot be predicated of the Yedas, since 
various texts in these books themselves declare them to have been pro- 
duced.^ The sense is this, that the Yedas are proved not to be eternal 
by such texts as the following: - He performed austerity; from him, 
when he had thus performed austerity, the three Yedas were produced.^ 
[See above, p. 4.] Those other texts which assert the eternity [or 
perpetuity] of the Yedas refer merely to the unbroken continuity of 
the stream of homogeneous succession [or tradition]. Are the Yedas, 
then, derived from any personal author ? ^ N'o,^ he replies in Sutra 46. 
^ The Yedas are not derived from any personal author {paurusheya\ 
since there is no person to make them.^ Y^e must supply the words, 
^ since an Ihvara (Grod) is denied.' The sense is easy. In answer to 
the supposition that there may be some other maker, he remarks, 
Sutra 47, ‘ ¥o ; for there could be no ft maker, either liberated or un- 
liberated.' Yishnu, the chief of all those beings who are liberated even 
while they live,’^® although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, be 
unfit to compose the Yeda consisting of a thousand sakhas (branches), 
See Colebrooke’s Essays, i 369, or p. 241 of Williams and Norgate’s ed. 
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Tvliile any nnliberated person would be unfit for tbe task from want of 
omniscience. (See S'ankara^s comment on Brakma Sutras i. 1, 3 ; above, 
p. 106.) But does not, tben, the eternity of the Yedas follow from 
their having no personal author ? He replies (48), ^ Their eternity does 
not result from their having no personal author, as in the case of sprouts, 
etc.’ This is clear. But is it not to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., some personal maker? He re- 
plies (49), such a supposition he applied to these (sprouts, etc.) it 
must there also be exposed to the objection that it is contraiy to what 
we see, etc.' Whatever is derived from a personal author is produced 
from a body; this is a rule which is seen to hold invariably. But if 
we assert that sprouts are derived from a personal author, we contra- 
dict the rule in question, [since they evidently did not spring from any 
embodied person].' But are not the Yedas, too, derived from a person, 
seeing that they were uttered by the primeval Burusha ? He answers 
(50), ^ That object only (even though it be an invisible one), which its 
maker is conscious of having made, can be said to be derived from [or 
made by] such a person.' It is only those objects, be they seen or un- 
seen, in regard to which a consciousness of design arises, that are ordi- 
narily spoken of as made by a person. The sense is, that it is not mere 
utterance by a person which constitutes formation by that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by that person), hut 
only utterance with conscious design. But the Yedas proceed of their 
own accord from Svayambhu (the self-existent), like an expiration, by 
the force of adrislita (destiny), without any consciousness on his part. 
Hence they are not formed by any person. Thus the Yeda says, ^ This 
Eig-veda, etc., is the breath of this great Being, etc.' [See above, 
p. 8.] But will not the Yedas, also, be in this way destitute of au- 
thority, like the chatter of a parrot, since they did not result from any 
knowledge of the correct meaning of the words of which they are made 
up ? In reference to this, he says (51), ^ The Yedas have a self-proving 
authority, since they reveal their own inherent power.' The self- 
evidencing authority of the entire Yedas is established by the per- 
ception of a manifestation in certain portions of them, viz. in the for- 
mulas and the Ayur-veda, etc.> of that inherent power which they (the 
Yedas) possess of generating correoi knowledge, and does not depend on 
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its being sbown that they (tbe Vedas) are fotinded on correct knowledge 
in their ntterer,^® or on any other ground of that sort. And to this 
effect is the Nyaya Sutra, that ‘ their authority is like the authority of 
the formulas and the Ayur-veda/ (See above, p. 114.) 

In reference to the 46th Sutra I add here the 98th aphorism of the 
1st hook, with the remarks by which it is introduced and followed : 

Kami diet sudd sarvajnah lidarondsti tarM^eddnta-mahdvdhjdrtfmsya 
vkdmya upadek ^ndha • parmnpardsmihmjd aprCmmiyam prasajyeta f 
tattm aha [ 98. Biddha-Tupad>oMliritvdd imhjdrflwpadekh | Kir any a- 
garl)ltddi7um siddha-rupanadd^ yatMrthdrthasya boddhritvM tad-vah- 
triMytirvedddi - prdmdmjma maihritdeh cha esjidm mIcydrthojMdehli 
pramdm^n iti kdmh \ 

“Bnt may it not be said that if there be no eternally omniscient 
livara, the charge of want of authority will attach to the inculcation 
of discriminative knowledge which is the subject of tbe great texts of 
the Hpanishads, from the doubt lest these texts may have been handed 
down by a blind tradition. To this he replies : 86. ‘Erom the fact that 
beings perfect in their nature understood them, it results that we have 
an (authoritative) inculcation of the sense.^ As Hiranyagarbha (Brah- 
ma) and other beings who were perfect in their nature understood tbe 
true sense, and are ascertained to have done so by the anthoritativeness 
of the Ayur-veda, etc., which they uttered, their inculcation of the 
sense of the texts is authority ; — such is the complete meaning of the 
aphorism.’^ 

In the 57th and following Sutrp of the fifth book, Kapila denies 
that sound has the character of sphota^ or that letters are eternal : 

57. FratUy-apratUihhjdm na sphotdtmaka^ sahdah^’ | Fratyelca- 
varnehhyo Hiriktam hahsah ityddi-rupam akhandam eka-padem sphotah 
iti yog air alhjupagamyaU | kamhvrgrwddy-amyavelhyo Hirikto ghatddy- 
avayamva | sa cha salda-visesho paddhhyo '^rtha^sphufikarandt spJiotah ity 
tichyate | sa iabdo ^prdmdnikah \ kutah 1 pratUy-apratUibhydm^^ | sa 
iahdah kim> pratlyate na m | adye yena ^arm-samnddyena dnupurvl- 

This directly contradicts the doctrine enunciated in the Vaiseshika Sutras and 
the Kusumanjali. See above, pp. 121, 123, and 129 f. 

^30 This is a various reading given by Br. Hall in the appendix to his edition of 
the Sankhya-pravachana-bhashya ; and I have adopted it in preference to siMha- 
rupasya which he gives in his text, as the former seems to afford a better sense. 
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I'isesha-visislitena so tas-ya eva artha-pmtijdyalatva'm astu | 

Mm antargadima tern [ antye tv ajndta-sphotmya 7idsUj artha-inatydyana- 
saUh^ iti vyartltd spliota-lcalfand ity mdhak j Furvam veddndm nitya- 
tvcm yrratishkMham | idcmiM mrm - nityatvayn api pratislieclati | 58. 

kiMa-nityatvam 'kdryatd-prdMteM^ \ Sa eva aycm ga-MraJi iiydcU- 
pratyalhijnd-'baldd varna-mtyafva^Ji na yxihtam j utjMnno'ga-Mrali 
ityddi-praiyayena unity atva-siMMr ity mtliah ] pratyalliijnd tqj-jati- 
yatd~vuhayim | anyathd gliatdier api pratyalMjndyCih nitycitdpaUer Hi | 
sankaU | 59. ^^Fiirva-siddha-saUmsya alkimjaUir dipeneva gliatmya ] 
Wmm puTva-siddlia~saUdkasymva iuhdasya dhvany-udillnr yd, ^hMvyaktis 
imi-mdtram iiipaUili prailUr visliayah | ahhivyalctau drislitanto dipeneva 
gliatmya iti | Pariharati ] 60, ‘^Sat-kdryya’-siddlidntas diet siddha’Sudlia- 
nam^^ j AlMvyaUir yady andgatdvastlid ^ tyugena uo’ttamdndvasiku- 
Idldiak ity mhyate iadd satdcdryymsiddlidntah | tdirUa-nitifatvaffi dm 
sarvadcdryandm eva iti siddha-sudhamm ity arilmh | yadi dm varitamu- 
natayd satah eva jymia-mdtra'rupiny alhivyaktir iidiyate taid gltatadi- 
ndm api nityatvapattir ityddi \ 

* Sound has not the character of spliota^ from the dilemma that the 
latter must be either apparent or not apparent.' A modification of sound 
called spyJiota^ single, indiyisible, distinct from individual letters, exist- 
ing in the form of words like halaia (jar), distinguished also from parts 
of words like kamhi-griva (striped-neck) and forming a whole like the 
.word gliata (jar), is assumed by the Yogas. And this species of sound 
called a word {pada) is designated sphota from its manifesting a mean- 
ing. But the existence of this form of sound is destitute of proof. 
Why ? ^ From the dilemma that it must be either apparent or not ap- 
parent.’ Does this form of sound appear or not ? If it appears, then 
let the power of disclosing a meaning [which is ascribed by our op- 
ponents to sphotai] he regarded as belonging to that collection of letters, 
arranged in a particular order, by which the supposed sphota is mani- 
fested. What necessity is there then for that superfluous spihota ? If, on 
the contrary, it does not appear, then that unknown sphota can have no 
power of disclosing a meaning, and consequently it is useless to suppose 
that any such thing as sphota exists. 

The eternity of the Yedas has been already denied. He now denies 
the eternity of letters also. 58. ‘ Sound is not eternal, since it is clear 
that it is a production.’ The meaning that it is not reasonable to 
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infer on the strength of the recognition of the letter Gr as the same 
that vre knei^ before (see Mimansa Aphorisms i. 13 ; above, p. 74), 
that letters are eternal j since it is clear that Gr and other letters are 
produced, and therefore cannot be eternal. The recognition of these 
letters has reference to their being of the same species as we have per- 
ceived before; since otherwise we are landed in the absurdity that, 
because we recognize a jar or any other such object to be the same, it 
must therefore be eternal. 

“He expresses a doubt: 59. “"WTiat we hear may be merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp,’ (See Mimansa Aphorisms i. 12, 13 ; 
above, p. 74.) Is it not the fact that it is merely the manifestation of 
previously existing language by sounds, etc., which we perceive as 
originating ? An illustration of such manifestation is that of a jar by 
means of a lamp. 

“ He repels this doubt : 60, ^ If the axiom that an effect exists in its 
cause be here intended, this is merely proving what is already admitted.’ 
If by manifestation is meant the relinquishment by any substance of its 
past (r) condition, and the attainment of its present state, then we have 
merely the recognized principle of an effect virtually existing in its 
cause (see Sankhya Karika Aph. ix.) ; and as such eternity is truly 
predicable of all effects whatever, it is proving a thing already proved 
to assert it here. If, on the other hand, by manifestation be merely 
meant the perception of a thing actually existing, then we shall be in- 
volved in the absurdity of admitting that jars, etc., also are eternal, etc.” 

Sect. X. — On the use which the authors of the different Darianas make 
of Vedio texts ^ and the mode of interpretation which they adopt 

I have already (in p. 107) touched on the mode of interpretation ap- 
plied by the author of the Erahma Sutras, or his commentator Shnkara 
Achapyya, to the Yedic texts, derived chiefly from the Hrahmanas and 
Hpanishads, on which the Yedantic doctrines are based, or by which they 
are defended, or with which, at least, they are asserted to be consistent. 
It will, however, be interesting to enquire a little more in detail into the 
extent to which the Indian scriptures are appealed to, and the manner 
in which they are treated by the authors or expounders of the different 
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Darsanas. Tlie object proposed by tbe Purya-mimansa is an enquiry 
into dnty Apb. i.). Duty is defined as something en- 

joined by the Yeda {clmdmd-lalcsTiano Wtlio dharmah — Aph. ii.) ; and 
which cannot be ascertained to be duty except through such injunc- 
tion.^®^ The first six lectures of the Mimansa, according to Mr. Coie- 
brooke, treat of positive injunction; ” the remaining six concern in- 
direct command,^’ ^^The authority of enjoined duty is the topic of the 
first lecture : its differences and varieties, its parts, .... and the pur- 
pose of performance, are successively considered in the three next. . . . 
The order of performance occupies the fifth lecture ; and qualification 
for its performance is treated in the sixth. The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. Inferable changes, adapting to the variation or copy 
what was designed for the type or model, are discussed in the ninth, 
and bars or exceptions in the tenth. Concurrent efficacy is considered 
in the eleventh lecture; and co-ordinate effect in the twelfth.” .... 
** Other matters are introduced by the way, being suggested by the 
main topic or its exceptions (Misc. Essays, i. 304 f.). It appears, 
therefore, that the general aim of the Purva-mimaasa is (1) to prove 
the authority of the Yeda, and then to (2) deduce from it the duties, 
whether enjoined directly or indirectly, which are to he performed, the 
manner -and conditions of their performance, and their results. It is 
also termed the Karma-mimansa, relating to works or religious ob- 
servances to be undertaken for specific ends” (Colebrooke, i. 296, 325), 
The Brahma-mimansa, or Yedanta, is, according to the same author, 
the complement of the Karma-mimansa, and “is termed uttaraj later, 
contrasted with furm^ prior, being the investigation of proof deducible 
from the Yedas in regard to theology^ as the other is in regard to worh 
and their merit. The two together, then, comprise the complete system 
of interpretation of the precepts and doctrine of the Yedas, both prac- 
tical and theological. They are parts of one whole. The later Mimansa 
is supplementary to the prior, and is expressly affirmed to be so : but 
differing on many important points, though agreeing on others, they 
are essentially distinct in a religious as well as a philosophical view^' 
(Misc. Ess. i. 325). In fact the Erahma-mimansa proceeds upon a de- 
preciation of the value of the objects aimed at by the Karma-mimansa, 
131 See Ballantyne’s Mimansa aphorisms, p. 7. 
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since tBe rewards wMcB the latter holds out even in a future state are 
hut of temporary duration; and according to Shnhara it is not even 
necessary that the seeker after a knowledge of Brahma should first 
have studied the Karma-mimansa before he conceives the desire to 
enter upon the higher enquiry (nmw iJm Imrmdmhdhdnantarp vise- 
sjiah I 7ia' I (lliarma-jijmxsdtjdh prdg apij aihUa-veidntasya Bralima-jijnd^ 
sopapatteh). (S'ankara on Brahma Sutra, i. 1, 1, p. 25 of Bibl. Ind.) 
This is distinctly expressed in the following passage, p. 28 : 

Tasmdt him api mMavgmn ydd-amntaram Bralma-jijyidm npaMkjaU 
iti I tichjate ( nitydniiya-vmtxi-vwekali iMmutrdrtlia-pJiah-hlioga-vird- 
gah samaHlamddi-sddhana-sampad mumuhliatvam clia | tesliu M satsu 
prdg apt dltarma-jipidsdydli urddlwam cUa kthyate Brahma jipidsayitum 
jndtu7% dm na viparyyaye j tamiad atha^^ kldena yatliohta-sddhana- 
sampatty-dmntaryyaxn upadUyate | ataV^ saldo lietv-artltah | yasmdd 
mdah ma agniliotrddmdrh ireyas^sddhandndm anitya-plialatdm darsayati 
tad yathd iha karma-diito lohali hshlyate evam eva amuttra punya-chito 
hhah hdmjate ” ity^adi | tathd Brahma-vipiandd api param purxishdr- 
than darsayati Bralmia-rid dpnoti param ity-adi [ tasmdd yathohta- 
sddliana-sampatty-anaxitaram Bralma-jiyndsd hariavyd | 

The author is explaining the word atha ^ now/ or ‘ next/ with 
which the first Sutra begins ; and is enquiring what it is that is re- 
ferred to as a preliminary to the enquiry regarding Brahma : What, 
then, are we to say that that is after which the desire to know Brahma 
is enjoined? ’ The answer is, ‘it is the discrimination between eternal 
and non-eternal substance, indifference to the enjoyment of rewards 
either in this world or the next, the acquisition of the means of tran- 
quillity and self-restraint, and the desire for final liberation. Bor if 
these requisites be present, a knowledge of Brahma can be desired, and 
Brahma can be known, even before, as well as after, an enquiry has 
been instituted into duty. But the converse does not hold good {i.e. 
without the requisites referred to, though a man may have a know- 
ledge of duty, i.B. of ceremonial observances, he possesses no prepara- 
tion for desiring to know Brahma). Hence by the word atha it is 
enjoined that the desire in question should follow the possession of 
those requisites.’ The next word atah^ ‘hence,’ denotes the reason. 
Because the Yeda itself, — ^by employing such words as these, ‘ Where- 
fore just as in this life the world which has been gained by works 
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perisReSj .so; toO' m a futare life tlie world gained by 'merit perislies 
points out tbat' flie rewards of the agniliotra sacrifice .and. . other in- 
struments of attaining happiness ; are but temporary. And by such 
texts as thisj ^ He who knows Brahma attains the highest exaltation/ 
the Yeda further shews that the highest end of man is accfuired by the 
knowledge of Brahma. Hence the desire to know Brahma is to be 
entertained after the actiuisition of the means which have been already 
referred to.’ ^ 

In the Mimansa Sutras, i. 1, 5, as we have seen above (p. 71), Bada- 
rayana, the reputed author of the Brahma Sutras, is referred to as con- 
curring in the doctrine there laid down. But in many parts of the 
Brahma Sfitos, the opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at variance with those of Bada- 
rayana.^^^ 

I adduce some instances of this difference of opinion between the 
two schools : 

We have seen above, p. 99, that according to the Brabma Sutras the 
gods possess the prerogative {adhtkdm) of acquiring divine science. 
This, however, is contested by Jaimini (see Brahma Siltras, i. 3, 31), 
who objects (1) that in that case (as all divine sciences possess the 
characteristic of being science) the gods would also have the prerogative 
of becoming adepts in the science called Madhuvidya, etc., which would 
be absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual connected with that science, could not be worshipped by 
another sun, who, according to the supposition, would be one of the 
deities skilled in it, and one of the worshi];>pers. Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Yasus, Eudras, and three other classes of gods, would 
be at once the objects to be known and the knowers. In the next 
Sutra the further objection is made (2) that the celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup- 
posed deities. Badarayana replies in the 33rd Sutra (1) that altlioogh 

^33 Dr. Balkntyne refers to the Mimaiisakas as being tbe objectors alluded to by 
S'ankara ia Ms remarks which introduce and follow Brahma Sutra, i. 1, 4 ; but as 
Jaimini is not expressly mentioned there, I shall not quote this text in proof of my 
■ assertion. See Ballantynek Aphorisais of the Yedanta, p. 12. 
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tlie gods cannot concern tHemselTes wife sucK branches of knowledge as 
fee Madbiiyidya, wife which they themselves are mixed np, yet they do 
possess fee prerogative of acquiring pure divine science, as that depends 
on the desire and capacity for it, and the non-existence of any obstacle 
to its acquisition {tatJidpy asti M suMhdydm Irahma-vidyayam samhJimo 
^rthih'a'Sdfnarthydpratisliedhddy-apeJcsJiatvdd adhtkdrasya). An excep- 
tion in regard to a particular class of cases cannot, he urges, set aside a 
rule which otherwise holds good ; for if it did, fee circumstance feat 
fee generality of men belonging to the three highest castes are excluded 
from the performance of particular rites, such as the Eajasuya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. And he goes on to cite several Yedic texts which prove 
that the gods have both the capacity and the desire for divine know- 
ledge. Thus: Tad yo yo devdnd,m pratydhudliy at a sa eva tad alJiavat 
tathd risMndih tathd manushydndm 1; “ Whosoever, whether of gods, 
rishis, or men, perceived That, he became That.’^ Again : Te ha uchur 
hanta tam dtmdnam annclihdmo yam dtmdnam amisliya sarvdn lokdn 
dpnoti sandms cha kdmdn^^ iti [ Indro ha vai devdnam alhi pravawdja 
Virochano hu7'dndm iti | ^^Tbey said, ^come, we shall enquire after 
that Soul, after investigating which, one obtains all worlds, and all ob- 
jects -of desire.^ Accordingly Indra among the gods, and Yirochana 
among the Asuras, set out (‘ito go to Prajapati the hestow-er of divine 
knowledge,^ ^ according to Grovinda Ananda). And in reply to the second 
objection, S'ankara maintains feat fee sun and other celestial luminaries 
are each of them embodied deities possessed of intelligence and power ; 
an assertion which he proceeds to prove from texts both of fee Yeda and 
the Smriti. He then replies to a remark of the Mimansakas, referred to 
under Sutra 32, feat allusions in the Yedic mantras and arthavadas (illus- 
trative passages) cannot prove the corporeality of the gods, as these texts 
have another object in view : and his reply is that it is the evidence, 
or the want of evidence, derivable from any texts which occasions us to 
believe or disbelieve in fee existence of anything ; and not the circum- 
stance that such a text was or was not primarily intended to prove that 
particular point. The Mimansaka is represented as still unsatisfied : hu^ 
I need not carry my summary further than to say that Sankara concludes 
by pointing out feat fee precepts which enjoin the offerings to certain 
gods imply that these gods have a particular form which the wor- 


OP THE, VEDAS,- HELD' BY INDIIM AHTHOES. 


143 


sMpper can contemplate; and that in fact sncli contemplation is en- 
joined in tlie text, Let the ^V'orsMpper when ahoat to repeat the 
Vashatkara meditate on the deity to whom the oblation is presented ” 
{ymyai demtdyai havir grihltmn sydt tdm dhydyei i^ashitharishjan')}^ 

In Brahma Sutras, iii. 4, 1, it is laid down as the principle of Bada- 
rajana that the knowledge of Soul, described in the Lpaoisharls, is the 
sole means of attaining the highest end of man, i.e, final liberation; 
that it is not to be sought with a view to, and that its operation is 
altogether independent of, ceremonial observances {atah j asmdt uddrda- 
•cihitad dtma-jndndt svatmtrdt puruslidrtlmJi siMhyati iti Badardyanah 
dcharyyo manyate). This he proves by various texts {ity-evam-jdtiyaJcd 
srutir miyuydh kemldydh pK/rusJidrtlia ketutvam srCwayati), mdh. as 
Tarati kokam dtma-mt ] sa yo ha mi tat param Brahma veda Brahma eva 
Ihavati [ Brahma’md dpmti param \ He who knows soul overpasses 
grief” (Chhandogya Up. see above, p. 33) ; “ He who knows that Brah- 
ma becomes Brahma ; ” ^^He who knows Brahma obtains the highest 
(exaltation) ; ” etc. In the following Sutra (2) Jaimini is introduced 
as contesting this principle, and as affirming that the knowledge of soul 
is to be acquired with a view to the performance of ceremonial works. 
The Sutra in question, as explained by S'aiikara, means that as the 
fact that soul is an agent in works implies an ultimate regard to works, 
the knowledge of soul must also be connected with works by means of 
its object ” {harttritveyia atmanah harma-hshatvat tad-vljndmm api . . , 
vishaya-dvarena harma-saynlandhy eva iti). The same view is further 
stated in the following Sutras 3-7, where it is enforced by the example 
of sages who possessed the knowledge of Brahma and yet sacrificed 
(Sutra 3), by a text which conjoins knowledge and works (Sutra 5), by 
a second which intimates that a person who knows all the contents of 
the Veda has a capacity for ceremonial rites (Sutra 6), and by others (7). 
S'ankara replies under Sutra 8 to the view set forth in Sutra 2, which he 
declares to be founded on a mistake, as the soul which is proposed in 
the Upanishads as the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency in regard to rites is not pre- 
dicahle. That knowledge, he affirms, does not promote, but on the 

^33 The passage in which S'ankara goes on to answer the objection that in cases 
like this the Itihasas and Furanas afford no independent evidence, will he quoted 
below. 
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contrary, puts an end to all works cJia tad-mjnamm harmandm 
fravarttalcam llimati p'atyida tat harmdny itchchldmUi)^ and under Sutra 
16 lie explains how this takes place, yiz. by the fact that knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary conditions of capacity for 
ceremonial observances’’ {Api cha karmddliihdraAietoJi h'ujd-Mralca- 
lyhdlci-lalidhammja samasiasya prapayichasya avidyd-krifasya vidyd-sdmar- 
thydt svarfqyopainarddam dmanmiti). To Sutra 3 Badarayana replies that 
the ceremonial practice of sages is the same whether they do or do not 
acquire knowledge with a view to works j to Sutra 5, by saying that in 
the text in question works and knowledge are not referable to one and 
the same person, but works to one and knowledge to another ; and to 
Sutra 6, by declaring that it is merely the reading of the Veda, and not a 
knowledge of all its contents that is referred to in the text in question. 
Another reason assigned in Sutra 17 to shew that divine knowledge is 
not dependent on, or subservient to works, is that ascetics who practise 
no Vedic ceremonies are yet recognized in the Veda as competent to 
acquire it [urdhhdaretcmu cha dirameBlm vidya iruyate m clia taitra Icar- 
mdngatvam vidydydh iipa^yadyate karmdlhdvdt j na hy agnihoUrdillm mi~ 
dikdni karmdni ieshditi santi). In the following Sutra (18) Jaimini is 
introduced as questioning the validity of this argument on the ground 
that the Yedic texts, which are adduced in support of it, merely allude to 
the existence of ascetics, and do not recognize such an order as consistent 
with Yedic usage, or that they have another object, or are ambiguous ; 
while another text actually, reprehends the practice of asceticism. To 
this Badarayaiia rejoins in Sutra 19, that the texts in question prove 
the recognized existence of the ascetic order as much as that of any 
other ; and that the alleged ambiguity of one of the passages is removed 
by the consideration that as two of the three orders referred to, viz. 
those of the householder and brahmacharin, are clearly indicated, the 
third can be no other than that of the ascetic. The subject is further 
pursued in the next Sutra 20, where the author and his commentator 
(who adduces additional texts) arrive at the conclusion that the prac- 
tice of asceticism is not only alluded to, but enjoined in the Yeda, and 
that consequently knowledge, as being inculcated on those who practise 
it, is altogether independent of works {tasyndt suUM urddhvaretasah 
dsrayndh siddJum cha urddhmretmsu ndhdnad vidydyah svdtantryam). 
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Again in Bralima Sutras, iy. 3, 7-14, tlie question is discussed wlietlier 
the words sa etan Brahma gamayati^ conducts them to Brahman,^’ 
refer to the supreme Brahma, or to the created Brahma, BMari 
(Sutra 7) holds that the latter is meant, whilst Jaimini (in Sutra 12) 
maintains that the former is intended. The conclusion to which the 
commentator comes at the close of his remarks on Sutra 1 4 is that the 
view taken by Badari is right, whilst Jaimini’s opinion is merely ad- 
Tanced to display his own ability {tasmdt ‘*Mryyam Badarir^^ ity esha 
eva pahshah dhitah ] par am Jaiminir'*^ iti cha pahhdrdara-pratipd^ 
dana^mattra-pradarsanam prajnd-vihdkandya iti drashtavyam), 

Further, in Brahma Sutras, iv. 4, 10, it is stated to be the doctrine 
of Badari that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind (mams) alone, whilst in the 
following Sutra (11) it is declared to he Jaimini’s opinion that he re- 
tains his body and senses also. In the 12th Sutra it is laid down as 
the decision of BMarayana that either of the two supposed states may 
be assumed at will by the liberated spirit, 

Jaimini and his opinions are also mentioned in Brahma Sutras i. 2, 
28, and 31 ; i. 4, 18 ; and iv. 4, 5. 

I shall now adduce some illustrations of the claims which the 
founders of the other philosophical schools put forward on behalf of 
their own principles as being in conformity with the Vedas. I begin 
with a passage on this subject from S'ankura’s note introductory to 
Brahma Sutras i. 1, 5 ff. : 

Brahma cha sarvajnam sarvasaktijagad-utpaUi-sthiti-naka-kdramm ity 
uhtam I Sankhyadayas tu parinishthitam vastu pramdnuntara-gmnyam eva 
iti manyamdndh pradhanadlni kdrandntardni anumimdnds taPparatayd 
eva vedanta’-vakydni yojayanti j sarveshv eva tu vedanta-vahyeshu srishti^ 
vishayeshu anumdnena eva hdryyem hdranam lilak^ikayuhitam j Pfot- 
dhdna-purusha-samyoguh nitydnumeydh iti Sdnkhydh manyante j Kdnd-> 
das tv etebhyah eva vdkyehhyah Ikvaraih nimitta-kdranam anumimate 
anumk cha samavdyi-hdranam | evam anye ^pi tdrkihdh vdkydhh^usa-yukty- 
ahhasavashfambhah pUrva-paJcsha-vddinah iha uttishthante | tditra pada- 
vdkya-pramdna-jmna dchdryyena veddnta-vdkydndm Brahmdvagati-pareh 
tva-pradarkandya vakydhhdsa-yukty-dhhdHa-praiipattayak purvapaksM^ 
Jcritya nirdkriyante | tattra Sdnhhyd^ pit'adhdnam trigunam aeketanam 
jagatah hdranam iti manyamdndh dhur ^^ydni veddntorvdkydm sarvajnar 
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sya sarmhMer JBrahmano jagat-hdramtvam praUpddayanti ity avochas 
tdni pradMm-hdram-pahhe ^pi yojayitum iukyante j sarvasMUmm 
tdmt pradhmiasydpi sva-vikdra-vuhayam upapadyate | evam sarmjna- 
tvam upapadyate [ katJiam | yat tvam jndmm manyase §a saUva-dharmah 
mttvdt sanjayate jndnam^^ iti smriteh ] tern e%a Baitva-dkarmem 
jndnena kdryya-karanavantah purushah sarvajndh yoyimh prasiddhah | 
sattmsya hi niratisayotkarshe BarvajnaUam prasiddham \ na cha hmalmya 
akdryya-kdranasya pwrmhasya upalaldhi-mattraBya sarva-jmtvam kin-- 
cMj-jnatmrn vd kalpayitum sakyam | trigunatmt tu pradMnasya sarm- 
judna-kdraria-lhutam sattmm pradhdndvasthdydm api mdyate iti pradha- 
nasya achetanasya eva satah &armjnatvam upacharyyate mdanta-vakyeshu ] 
masyam cha tvayd '^pi sarmjnam Brahma ahhyupagachhatd sarva-jndna- 
hktimattvena em sarmjnatvam alhyupagantavyam | na hi sarva-vishayam 
Jndnam kurmd eva Brahma varttate ] tathd Mjndnasya nityatve jndna- 
hriydm prati svdtantryam hxyeta ] atha anityam tad iti jndna-kriydydh 
uparame uparamda api Brahma 1 tadd sarva-jndna-saktimaUvena eva 
sarvajnatvam dpatati | api cha prdg utpatteh sarva-kdraka-iunyam Brah- 
ma ishyate tvayd | na cha jndna-eddhandndlh iarlrendriyadmam alhdve 
jndnotpattih kasyachid upapannd | api cha pradhdnasya anekdtmakasya 
parindma-samhhavdt kdranatvopapattir mrid-adi-vat | na asaitihatasya 
ehdtmakasyaBrahmamh | ity evam prdpte idam sutram drabhyate 1 5. ^^Ik- 
shat&r na [ asahdam^^ | na Sdnkhya-parikalpitam acAetanam pradhanamja- 
gatah kdranam sakyam vedanteshv dirayitum | asahdaih hi tat | katham 
asahdam [ ‘‘ ihhiteV^ | ikshitritvoriravandt kdranasya] katham j evam hi 
iruyate ^^Sad eva saumya idam agre dsid eham eva advitiyam ity upakra- 
mya^^ tad aikshata * hahu sydm pragdyeya^ iti tat tejo hrijata^^ iti ] tattra 
idam-sahda-vdchjam ndma-rupa-vydkriiam jag at prdg utpatteh sad-dt- 
mand ^vadharyya tasya eva prahritasya sach-chhaMa-vdehyasya ikshana- 
purvakam tejah-prahhriteh srashtritvam darsayati | tathd cha anyatra 
‘‘ dtmd vai idam ekah eva agre dslt ] na any at kinchana mishat | sa aik- 
shata ^lokdn nu srijaP iti sa imdn lokdn asrijata"*^ iti ikshd-purvikdm eva 
srishtim dchaehte | . . . . ity-evam-ddiny api sarvajnesvar a-kdr ana-par dni 
vdkydny udaharttavyani j yat tu uktam sattva-dharmena jndnena sar- 
vajnam pradhanam hhavishyati^^ iti tad na upapadyate [ na hi pradhd- 
ndvasthdydm, gma-sdmydt satfva-dharmo jndnam samlhavati ] nanu 
uktam sarva-jndna-iaktimattvena sarvajnam hhavishyatp^ iti tad api na 
upapadyate | yadi guna-sdmye sati sattva-vyapdkaydm jndna-saktim 


OF THE YEDAS,'.HELD BY IKDIAN AUTHORS. 


147 


diriiya sarmjnam ffadhumm uehyeta Mmmn rajas-tamo-fyapdirayfxm 
apt jndm-praiihandMka-iahUm diritya kimMJ-jnatvmn uehyeta | api cha 
m asdMMkd saUm-mtUr jdfhdti na abUdhtyate | na cha achetanasya 
pradhanasya sdksMtmm mti | tasmdd mupamam pradhdna&ya sarvajna- 
tvam \ yogindni tu chetamtvdt zwmtlmrBka-'nhniitam Barvajnatvam upa-- 
pannam tty anuddhafamm | atha punah sdkshi-mmiitam ikshitritvam 
pradhanasya kalpyeta yathd agni-mmittam ayah-pindader dagdhrittani 
tathd sati yan-nimittam ihhitritmm pradhanasya tad eva sarmjnam mukh-- 
yam Brahma jagatah kdramn itiyuhtam \ yat punar uktam Brahrnano 
’pi na mukhyam sarmjnatmm upapady ate mtya-jndna~kriyatm jndna- 
kriydm prati smtantryasambhamd ity attra uehyate | idam tavad hhavCin 
prashtavyah ^^katham nitya’jndna^kriyatmsarvajnatva-hdnir’’ iti\yasya 
hi sarva-mshaydvalhdsana-kshamam jndnam nityam asti so harmjmh iti 
vipratishiddham | anityatvehi jnanasyakaddehij jandtikaddehidna jdndii 
ity asarvajnatmm api sydt [ na asau jndna-nityatve dosho ’sti 1 jndna- 
nityatve Jndna-vishayah svatantrya^vyapadeio na upapadyate iti chet j 
na I pratatamhna-prahdse ’pi sa/oitari dahati prakdsayati iti svdtantrya- 
vyapadeia-dariandt \ nanu smitur ddhya-prakdiya’Samyoge sati dahati 
prakdsayati iti ^yapadeiah sydt | na tu Btahmanah prdg uipatter jndna^ 
karma-samyogo ’sti iti vishamo drishtdntai l M | asaty api karmani savifd 
prakdiate iti karttritva-vyapadesa^darsanat | evam maty api jndna-kar- 
mani Brahmanas tad aikshata” iti karttribva-vyapadekopapatter na vai^ 
sha7nyam | karmdpekshdydm tu Brahmani zkshitritva-srutayah sutardm 
upapanndh [ kim punas tat karma yat prdg utpatter thara-jndmsya 
vishayibharati iti | tattmnyatvdbhydm anirmchamye ndma-rupe avyd- 
krite vydchiklrshUe iti brumah [ yat-prasdddd hi yogindm apy atltdnd- 
gatormshayam pratyaksham jndnam ichhanti yoga-iastra-mdah himu vale- 
tmyam tasya nitya-iuddhasya livarasya srishti-sthiti-samhriti-vishayam 
nitya-jndnam bhavati iti | yad apy uktam prdg utpatter Brahmmah &*m- 
radi-sambandham antarena ikshitritvam anupapannam iti ndtach chodyam 
avatar ati savitri-prakdia-vad Brahrnano jndna-svarupa-nityatvena pidna- 
sddhandpekshdnvpapatteh | • yad apy uktam ^^pradhanasya amkdt- 

makatvad mrid-ddi-vat kdranatvopapattir na asafhhatasya Brahmanah’’^ 
iti tat pradhanasya aidbdatvena evapratyuktam | yathd tu tarkendpi Brak- 
manah eva kdranafvam nirvodhum hkyate na pradhanadmam tathd pra- 
panehayishyate ^^na vihkshamtvdd asya’’ ity-evam-ddind (Brahma Su- 
tras ii, 1, 4) | 
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Attra aM yad uhtam ** na mlietamm pradhanam jagat-kdranan tkshi- 
trikchirmanad iti tad anyathd upapadyate [ acJietane 'pi chetana- 
md upaoMra-darsandt | pratydsanna-pdtanatdm kulasya dlakshya kulam 
pipatuhati iiy achetam 'pi kuh chetana-md upachdro drhJitas iad-md ache- 
tam 'pi pradhum pratydaanna-sarge cketana-md upachdro lhamshyati 
^Had aikahata" iti | yathd lake kasohich chetanah sndtvd hhuhtvd cha 
“ apardhie gramam rathena gamishydmi" iti Ikshitvd anantaram tathaim 
niyamma prmarttate taihd pradhanam api mahad-ady-^akdrena niyamena 
prmaritate | tasmdoh chetana-vad upacharyyate [ kaamdt pumh kdranad 
vihaya mukhyam ihshitritmm mpachdrikam kalpyate ] tat tejah aik- 
shata " tdh dpah aihshanta" iti cha achetanayor apy ap4^'asoi ehetana- 
vad upachdra-da/rsandt [ taamdt sakkarttriham api ikshanam aupachdri- 
kcm iti gamyate upadhara-prdye mehandd iiy mam prdpte idam mitram 
arahhyate [ 6. ^^Gmnas chd] na\ dtma-hhddt" | yad uktam pradhanam 
achdamm sach-MMa-vdckyem tmminn aupacMriki ihhitir ap-tejasor 
im iti tad asat j kasmdt | atma-iahdat | sad eva saumya idam agre 
asad" ity upahramya tad aikshata tat tejo 'srijata " iti cha tego 'h-annd- 
ndm srishfim uktvd tad ma prahritam sad tksJiitri tdnieha tejo^l-anndni 
dmata-saldena pardmrisya aha “ sd iyaim, devatd aikshata hanta aham 
imds tisro devatdh anena jvoma dtmand 'nupraviiya ndma-rupe vydkara- 
vmi" iti I tattra yadi pradhdnam achetamm guna-vrittyd ikshitri kalr 
pyeta tad em prahritakdt sd iyam d&oatd pardmrisyeta j na tadd demid 
jzmm dtma-iahdcna ahhidadhydt \jim M ndma chetanah iariradhyakshalh 
prm^ndm dhdrayitd prasiddher nwvachandch cha | sa katham achetanasya 
pradhanasya dtmd hhamt } atynd hi ndma svarupam j na achetanasya 
pradhdnasya chetano jlmh svdrupam bhavitum arhati ( attra" tu che- 
tanam Brahma mukhyam ikshitri parigrihyate [ tasya jwa-nshayah 
atma’-Mda-prayogah upapadyaU ] tathd yah esho'nimd etadak 
my am idam sarmm tat satyam sa dtmd tat tram asi Bmtak&to" ity 
attra sa dtmd ” iti prakritam sad-animdnam dtmdnam atma^ahdena 
upadiiya ‘‘ tat tmm asi B'vctaketo " iti chetanasya B’wtahetor dtmatvena 
upadisati | ap - tejrnos t% vishayaivdd achetanatvam ndma - rupa - ryd^ 
karanddm cha prayojyatmm ma nirdeidt j na cha dtma - sabda - mt 
hinchid mulhyatm kdranam asti iti yuktam kvla-md gamatmm iksM’- 
tritvasya 1 tayor api cha sad-adhishthitakapeksham em ikshitritmm j 
satas tv atma-iabdud na gaunam ihshitritvam ity uktam | atha uchyate | 
achetane 'pi pradhdne hhavaty dtma4aldah | dtmanah sarvdrtha-kdritvdt [ 
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yatha rajnah sarvdriha-Mrim Mrttye hhmaty atma-sabdo ^^mama dimd 
J^hadrasenah ” iti | pradhdnam hi purushtitmano hhogdpavargaw Izufmd 
I npakaroti rdpiah iva Ihrityah BrndM-vigraJiddishi varUamdnah j atlimd 

\ ekah eva dtma-sabdas chetandehetana-nshayo hhavishyati ^'hMtutma^^ 

mdriyatma’^ tU oka pray oga-darsanad yatJia ekah eva jyotih-saMah 
Jcratu-jvalam-vish&yah [ tattra hutah etad atma-saldadikihiter agaumtvam 
'ity attra uttaram pathati | 7. Tan-nishtJiasya mok&hopademt ” | napra- 
dhdmm achetanam dima-saMdlambanam hhavitum arhati ^^sa dfmd^^ iti 
I prakritam sad animdnam addya tat team asi S'vetaketo iti chetanamja 

I B'vetaketor mokshayita'cyasya tan-nisJithdm upadiiya Ackuryyavdn pu- 

rmho veda tasya tavad eva chirmi ymad na vimokshye atha sampatsye^^ 
Hi mokshopadeidt | yadi hj achetanam pradlidnam sacJi-cJihalia-vdchyam 
^^tad asi^^ iti grahayed mumukshum clietmiam santam achetam’^sV' 
i iti tadd mparita-vadi sdstram purushasya amrthdya ity apramdnam 

' sydt I na tu nlrdosKaih idstram apramdnam kalpayitum yiiktam | yadi 

cha ajnasya sato mumukshor achetanam andtmdnam at md ity upadiiet 
pramdna-hhutam idstraih sa sraddadhdnataya ^ ndha-go-ldngula-nydyena 
tad-atma-drislitim na parityajet tad-vyatiriktam cha dtmdnam na prati- 
padyeta | tatM sati purushdrthdd vihanyeta anartham cha richhet [ tas- 
^ mad yathd svargddy-arthino ^ gnihotradi-sadhanam yathd-hhutam upaiH 

iati tathd mumukshor api sa atmd | tat tvam asi Mi" 

yathd -hhutam eva dtmdnam upadiiati iti yukfam 1 emih''' cha' '/sati- 
tapta -parasu -grahana - rmksha -drishtdntena satydhhisandhmya moksha-' 
padesah upapadyate [ . . . . tasmdd na sad - animany dtma -ialdmsy'a 
gamatvam | Ihritye tu smmi-hhritya-hhedasya pratyaMhatmld upa- 
panm gaunah dtma-kaMo ^^mama dtmd Bhadrasenak^^ iM<^\ #lii 
kmchid gaunah kaldo drishtah iti na etdvatd idbda- pramdmke Wthe 
gaunt halpand nydyyd sarmttra amhdsa- prasangdt j yat tu uktam 
chdandchetanayoh sdihdranah dtma-saMah hratu-pcdamyor iva jyotih- 
iahdah iti [ tad na f anekdfthatmsya anydyyatmt ( tasmdch chdana' 
mshayal} eva mukhyah dtma-saldai chetanatvopaehdrdi Ihutddisku pra- 
yujyate bhutdtmd “ indriydtmd iti cha | sddhdranatve ^py dtma- 
iaMasya na praharamm upapadam vd kinchid nischdyaJcam antarem an- 
yatara-vrittitd nird>hdrayitum iakyate [ na cha atra achstanasya ni^chd- 
yakam kinchit hdranam asti prakritam tu sad ihshitri smniMtai cha 
chetanah S'vetaketuh { na M chetanmya 8’vetaketor mhetamh dtmd sam- 
The edition printed in Befigali characters reads purmha^a dtmanaJi. 


150 


OPINIONS EEGAEDING THl OEIGIN, ETC., 


hhavati itij mockdma | tmmaeh cketam-^m'hayah ilia dtma4aMah iU 
nighty ate | 

“And it has been declared that Brahma, omniscient and omnipotent, 
is^the cause of the creation, continuance, and destruction of the world. 
But the Sankhyas and others, holding that an ultimate {parinishthiiay^^ 
substance is discoverable by other proofs, and inferring the existence of 
Pradhana or other causes, apply the texts of the IJpanishads as having 
reference to these. Por (they assert that) all the texts of the IJpanishads 
which relate to the creation, design inferentially to indicate the cause by 
the effect. The Sankhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal. Prom the very same texts 
the followers of Kanada (the Yaiseshikas) deduce that Is vara is the in- 
strumental cause and atoms the material cause (of the world). So, too, 
other rationalizing objectors rise up who rely on fallacies founded on texts 
or reasoning. Here then our teacher {dehdryya\ who understood both 
words and sentences and evidence, with the view of pointing out that 
the texts of the Hpauishads have for their object the revelation of 
Brahma, first puts forward and then refutes the fallacies founded by 
those persons on texts or reasoning. The Sankhyas regarding Pradhana, 
consisting of the three qualities {gumsy viz. sattm, rajas, and tamas, or 
“Goodness,” “Passion,” and “Darkness”), and inanimate, as the cause 
of the world, tell us : {a) * Those texts in the IJpanishads which, as you 
say, declare that an omniscient and omnipotent Brahma is the cause of 
the world, cau be applied to support the view that Pradhana is the 
cause. Por omnipotence in regard to its own developments is properly 
predicable of Pradhana also; and omniscience too may be rightly 
ascribed to it. You will ask, how ? We answer (J), "What you call know- 
ledge is a characteristic of ‘ Goodness ’ {sattva), according to the text of 
the Smriti, ^Prom Goodness springs knowledge.’ And (<?) through this 
knowledge, which is a characteristic of Goodness, Yogins, who are men 

^‘^5 Compare Sankbya Sutras, i. 69 : pdramparyye *py ekatra parinishtha, etc., 
wMcli Dr. Ballautyne renders, ** Eyen if there he a succession, there is a halt {pari^ 
at some one point,” etc. 

The phrase so translated is samamyi-haramm* The word sammaya is rendered 
hy Br. Ballantyne, in his translation of the Bhashaparichheda (published January, 
1851), p; 22, by “intimate relation*' (the same phrase as Dr. Eoer had preriously 
employed in 1850) ; and in the translation of the Tarka-sangraha (published in 
September of the same year), pp. 2 and 4, hy “ co-inherence.” 
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with bodily organs, are reputed to be omniscient; for owing to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person {purmha) whose essence is mere perception, 
and who is devoid of corporeal organs, that either omniscience or partial 
knowledge can be predicated : but from Pradhana being composed of 
the three qualities, Goodness, which is the cause of omniscience, belongs 
to it too in the condition of Pradhana. And so in the texts of the Hpa- 
nishads omniscience is figuratively ascribed to it, although it is uncon- 
scious. And {d) you also, who recognize an omniscient Brahma, must 
of necessity acknowledge that His omniscience consists in His possessing 
the power of omniscience. Por He does not continually exercise know- 
ledge in regard to all objects. Por (^) if His knowledge were continual. 
His self-dependence (or voluntary action) in reference to the act of know- 
ledge would be lost. But if knowledge be not continual, then when 
the act of knowledge ceases Brahma mnst cease (to know). And so 
omniscience results fi’om the possession of the power of omniscience. 
Further (/) you, too, hold that before the creation Brahma was deVoid 
of any impulse to action. Nor can knowledge be conceived to arise in 
anyone who has no bodily organs or other instruments of knowledge. 
Moreover (y) causality can properly be ascribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its nature,^®® and the consequent 
possibility of its development, but not to Brahma whose essence is simple 
and uniform.’ These arguments having been urged, the following Sutra 
is introduced : 5. ^ No; for in consequence of the word * beholding’ being 
employed, your view is contrary to the Yeda.’ {a) The unconscious Pra- 
dhana, imagined by the Sankhyas as the cause of the world, can find no 
support in the Upanishads. For it is nnscriptural. How so ? From its 
beholding, i.e. because the act of * beholding’ (or ^refiecting’) is in scrip- 
ture ascribed to the cause. How ? Because the Yeda contains a text which 
begins thus : ‘ This, o fair youth, was in the beginning’ ‘ Existent, one 
without a second’ (Chh. Up. vi. 2, 1); and proceeds: * It beheld, let 

The epithet haryya-lkaranavmtdh is rendered de1i6ndriya<-yuM(i in the Bengali 
translation of S'ankara^s comment, which forms part of the edition of the S^ariraka- 
sutras, with comment and gloss, published at Calcutta in 1784 of the S’aka fera. This 
translation is useful for ascertaining the general sense, but it does not explain all the 
difficult phrases which occur in the original. 

The meaning of this is that Pradhana, as cause, possesses in its nature a variety 
corresponding to that exhibited by the difiei^at kinds of objects which constitute the 
visible creation ; whilst Brahma is one and uniform. ' ' 
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me multiply, and be propagated/ * created light ^ (3). By these 
words the scripture, having first determined that the world, denoted by 
the word * this ’ and now developed as Fame and Form, subsisted be- 
fore the creation in the form of the ^ Existent,’ then goes on to shew 
that this very subject of the text, denoted by the word ^ Existent,’ 
became, after * beholding,’ the creator of light and other objects. And 
accordingly another text (Ait. Tip. i. 1) declares in the following words 
that the creation was preceded by ‘ beholding : ’ ‘ This was in the be- 
ginning Soul, one only : there was nothing else which saw.^^® It be- 
held, Let me create worlds; it created these worlds/ ” After quoting 
two other texts S'ankara proceeds : These and other passages may also 
be adduced which shew that an omniscient Isvara was the cause (of all 
things). And (5) the opinion which has been referred to, that Pra- 
dhana will be omniscient in virtue of the knowledge which is an attri- 
bute of Goodness, is groundless. For since the three qualities are in a 
state of equilibrium as long as the state of Pradhana lasts, knowledge 
as in attribute of Goodness cannot then belong to it. And the assertion 
(d) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. If (h) in reliance on the power of 
knowledge residing in Goodness during the state of equilibrium, it be 
maintained that Pradhana is then omniscient, a merely partial know- 
ledge may with equal reason he ascribed to it on the strength of the 
power to obstruct knowledge which resides in Passion and Darkness 
(the other two qualities which constitute it). Besides, no function of 
Goodness can either he, or he called, knowledge, unless it be accom- 
panied by the power of observing (or witnessing). But Pradhana, being 
unconscious, possesses no such power. Consequently the omniscience of 
Pradhana is untenable. And the omniscience of Yogins, {c) springing 
from their eminence in every attribute, becomes possible in consequence • 
of their being conscious creatures ; and therefore cannot be adduced as 
an ninstrative argument in the case before us. If, again, you ascribe to 
Pradhana a power of reflection derived from an observer (like the power 
of burning possessed by iron halls, etc., which is derived from fire) 
then it will he right to say that the source from which that power of 
reflection comes to Pradhana, viz. the omniscient Brahma in the proper 
sense, and nothing else, is the cause of the world. Once more, (e) it is 

This is the sense assigned in Bohtlingk and Roth's Lexicon to the word mishat. 
The commentators render it moYing (cimlai). 
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urged tliat omniscience cannot in tlie literal sense be properly attri- 
buted even to Brabma bimself, because if tbe cognitive acts were con- 
tinual, His self-dependence (or spontaneity), in regard to tlie act of 
cognition, would be no longer conceiTable : we reply, that we must ask 
you bow tbe supposition that cognitive acts are continual, interferes 
with tbe existence of omniscience. Because it is a contradiction to say 
that be wbo possesses a perpetual knowledge wbicb can throw light 
upon all subjects can be otherwise than omniscient. For although on 
tbe hypothesis that knowledge is not continual, a negation of omni- 
science would result, as in that ease the person in question would some- 
times know and sometimes not know,— the same objection does not 
attach to the supposition of a perpetuity of knowledge. If you reply 
• that on that supposition, self-dependence (or spontaneity), in regard to 
knowledge can no longer be attributed, we deny this, because we ob- 
serve that spontaneity, in regard to burning and illuminating, is attri- 
buted to the sun, although he continually bums and shines. If you 
again object that this illustration does not hold good, because the 
power in question is ascribed to the sun only when his rays are in 
contact with the objects to be burnt or illuminated, whereas before 
the creation, Brahma has no contact with the object of knowledge ; — 
we reply that the parallel is exact, because we observe that agency in 
shining is attributed to the sun even when there is no object [for his 
beams] ; and in tbe same way agency in regard to ‘beholding,’ is justly 
ascribed to Brahma, even when there is no object of knowlege. But 
the texts which record the fact of ‘ beholding ’ will be applicable to 
Brahma with still greater propriety if that ‘ beholding ’ have had refer- 
ence to a positive object. What then is the object which is contem- 
plated by Brahma before the creation ? We reply, the undeveloped 
Name and Form which were not describable either in their essence or 
differences, and which He wished to develope. For what need we say 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destraction of the world, which belongs to Isvara, the perpetually 
pure, from whose grace it is that the infcuitive knowledge of things past 
and future, which men learned in the Toga doctrine attribute to Togins, 
is derived ? And as regards the further objection (/) that Brahma, who 
before the creation was without body or organs of sense, could not be 
conceived to ‘ behold,’ — that argument cannot be sustained, as from 
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Brahma’s existence in the form of knowledge being, like the sun’s lustre^ 
perpetual, he cannot be supposed dependent upon any (bodily organs 
as) instruments of knowledge.” ... . “Then as regards the assertion 
(y) that Pradhana, from its multiformity of character can (like earthy 
etc.,) be readily conceived as the cause (of the manifold products which 
we see around us), whilst such causality cannot be ascribed to the 
simple and uniform Brahma, — that has been answered by the remark 
that the existence of Pradhana is not established by scripture. And 
that the causality of Brahma, but not that of Pradhana, etc., can he 
established by reasoning will hereafter be shewn in the Sutras, ^ Brah- 
ma, you say, cannot he the material cause of this world, because it 
differs from him in its nature,’ etc. (Brahma Sutras, ii. 1, 4 ff.). Here 
the Sankhyas remark : * As regards your objection that the unconscious “ 
Pradhana cannot be the cause of the world, because the Yeda describes 
that cause as ‘beholding,’ we observe Qi) that that text, if otherwise 
explained, will he consistent with our view. Por we find that even 
unconscious objects are figuratively spoken of as conscious. Thus we 
notice that any one who perceives that the bank of a river is on the 
point of falling, speaks in a figurative way of that unconscious bank as 
intending to fall.^^® In the same way when Pradhana is on the point of 
creating, it can be figuratively said of it, although unconscious, as of a 
conscious being, that it ‘ beheld.’ J ust as any conscious person, after 
bathing and eating, resolves that on the following day he will proceed 
to his village in a car, and afterwards acts according to that plan, so too 
Pradhana (becoming developed) in the form of Mahat (intellect), etc., 
acts according to a law, and therefore is figuratively spoken of as con- 
scious. If you ask us, why we abandon the proj)er sense of ‘ beholding,’ 
and adopt a figurative one, we answer that we do so because we find the 
term figuratively applied to "Water and to Light, though unconscious ob- 
jects, in the Yedic texts, ‘The Light beheld,’ ‘ the Waters beheld ’ (Chh. 
Up. vi. 2, 3f.). Hence from the fact that the expression is for the most 

1^0 Xiilam pijpatiskat^ literally, *‘The bank wishes to fall;'’ but, as is well known, 
a verb, or verbal noun, or adjective, in the desiderative form, often indicates nothing 
more than that something is about to happen. Here, however, the Sankhyas are 
introduced as founding a serious argument on this equivocal form of speech. 

See Tijnnna RMkshu’s remarks on the Sank hya Sutra, i. 96, where the same 
illustration is given. 
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part figuratively employed, we coaclude tliat tlie act of beliolding,’ per- 
formed by the ' Existent* also was a figurative one.** These objections 
having been brought forward, the following Sutra is introduced : 6. If 
you say that the act of ‘beholding* is figuratively ascribed to Pradhana, 
it is not so, because the word Soul also is applied to the cause.” (h) “The 
assertion that the unconscious Pradhana is designated by the word ‘ Ex- 
istent,* and that ‘beholding* is figuratively ascribed to it, as to Water and 
Light, is incorrect. Why ? Because the word Soul also is employed. The 
text which begins with the words, ‘ This, o fair youth, was in the be- 
ginning Existent,* and goes on ‘It beheld, it created light,’ after relating 
the creation df Light, Water, and Eood, refers to that ‘Existent,* the 
‘beholder,* which is the subject of the text, and to Light, Water, and 
Eood, under the appellation of deities, thus : ‘ This deity beheld (or re- 
solved), come let me enter into these three deities with this living Soul, 
and make manifest Name and Form * (vi. 3, 2). Here if the unconscious 
Pradhana were regarded as being, through the function of the quality (of 
Goodness), the ‘ beholder,* it would from the context he referred to in 
the phrase ‘ that deity }* and then the deity in question could not denote 
a ‘living being* by the term ‘ Soul.* Eor the principle of life is both 
according to common usage, and interpretation, the conscious ruler of the 
body, and the sustainer of the vital breaths. How could such a prin- 
ciple of life be the Soul of the unconscious Pradhana ? Eor Soul means 
the essential nature, and a conscious principle of life cannot be the es- 
sence of the unconscious Pradhana* But in reality the conscious Brah- 
ma is understood in this text as the ‘beholder* in the proper sense of the 
term ; and the word Soul, as relating to the principle of life, is rightly 
applied to Him, And thus in the sentence ‘ This entire universe is iden- 
tical with this subtile particle 5 it is true; it is Soul: Thou art it, o SVe- 
taketu,* (Chh. Up, vi. 8, 6 f.) the author by employing the words ‘ it is 
Soul* designates the subtile particle, the Existent, which is the subject 
of the text, as Soul, by the term Soul, and so in the words ‘ thou art it, 
0 S'vetaketu,* describes the conscious SVetaketu as being Soul. But 
Water and T’ire are unconscious things, because they are objects of 
sense, and because it is pointed out that they were employed in the 
manifestation of Name and Eorm ; and so there is no reason, as in the 

1.12 YhUayatmt = drig-vishayaimt^ “ from their being objects of the sense of 
sight.” — Govinda Anunda. 
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case of Sold, to describe tbem as / beholders ’ in the proper sense : that 
term must be applied to them by a figure, as in the case of the ^ river 
bank’ And their act of ^beholding’ was dependent on their being 
governed by the ‘ Existent.’ But, as we have said, the act of ‘ behold- 
ing’ is not figurative in the case of the ^ Existent,’ because the word 
Soul is applied to it. But it is now urged (i), that the term Soul does 
apply toPradhana, though unconscious, because it fulfils all the objects 
of soul; just as it is applied by a king to his servant who accomplishes 
all his designs, when he says ^Bhadrasena is my soul.’ Eor Pradhana 
renders aid to a man’s soul by obtaining for it both celestial enjoyment, 
and final liberation, as a king’s servant assists him by ^feting in peace 
and war, etc. Or (/) the one word Soul may apply both to conscious 
and unconscious objects, as we see it employed in the phrases 'soul of 
the elements,’ ^soul of the bodily organs; ’ just as the same word/yo^w 
means both sacrifice and light. Why then, the Sankhyas conclude, 
should you infer from the word ‘Soul’ that the term ^ beholding’ can- 
not he figuratively used,? 

‘‘ This is answered in the 7th Sutra (‘Soul cannot denote Pradhana), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation.’ Unconscious Pradhana must not be under- 
stood to derive any support from the word ‘ Soul ; ’ for after referring 
in the words ‘it is Soul’ to the ‘Existent,’ the ‘very subtile thing,’ 
which is the subject of the passage, and indicating in the words ‘ thou 
art it, o SVetaketu,’ that the conscious S'vetaketu, who was about to 
obtain emancipation, was intent upon it, the text above adduced de- 
clares his emancipation in the words ‘ the man who has an instructor 
knows, “this will only last until I am liberated; I shall then he per- 
fected.” ’ (Chh. Up. vi. 14, 6) Eor if the unconscious Pradhana were 
denoted by the term ‘Existent,’ the words ‘thou art it,’ would cause 
the conscious person, who was seeking after emancipation, to under- 
stand (of himself) ‘Thou art unconscious; ’ and in that case the S'astra 
which declared what was contradictory would be unauthoritative, be- 
cause injurious to the person in question. But we cannot conceive a 
faultless S'astra to be unauthoritative. And if a S'astra esteemed au- 
thoritative should inform an ignorant seeker after emancipation, that a 
thing which was not soul was soul, he (the ignorant seeker) would in 
consequence of his faith, persist in regarding it as soul, as in the case of 
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the blind man and the bull’s tail,^^® and would fail of attaining to soul 
which was quite different from it ; and would in consequence lose the 
object of its efforts, and suffer injury. It is therefore proper to con- 
clude that just as the Yedic precept, that he who desires paradise should 
perform the agnihotra sacrifice is conformable to truths sOy too, the text 
which says to the man seeking after emancipation, ^ this is soul, thou art 
that, 0 S'vetaketu,’ declares to him soul in conformity with the reality. 
And so, — as in the case of the man (charged with theft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta- 
tion of innocenc^is deli veered (ChL Up. Ti. 16, 2), — the promise of final 
emancipation wiu hold good in the case of the man whose thoughts are 
fixed on the true Brahma. . . , Consequently the application of the word 
‘ soul ’ to the * existent subtile thing ’ is not figuratiye. Whereas (z) 
the use of the same word when applied to a servant (as when it is said 
‘Bhadrasena is my soul’), is shown to be figurative by the manifest 
distinctness of a servant from his master. And the fact that a wordds 
sometimes observed to be employed fiiguratively does not justify the 
supposition that it is so used in cases where the (proper) sense is estab- 
lished by the words ; because that would give rise to doubt in every 
instance. Again, (j) it is incorrect to say that the word soul is eoanmon to 
things conscious and unconscious, (as the term jyo^/s means both sacri- 
fice and flame), because the assertion that it has a variety of significa- 

The story or fable here alluded to is told at length by Ananda Giri, sad more 
briefly by Govinda Ananda as follows: Kaschit Mia diislitatma mahmanya-mdr§e 
patitam andham sva-handhu-nagaram jigamishum bahkdshe “ Mm atim dymJmiaid 
du^Mtena ^tklgaU iti | sa eha andJiah suhha-vdnzm dharnya iam aptam matm 
umeha mad^bhogadheyam yad attra hhavdn mdm dmam smbhhhia-inagara-- 

prdpty^asamartham bhdshate^* iti | sa cha vipralipsur dttsMa^go-ymdnam only a ta- 
diya4dngulam andham grdhaymmsa z/tpadidda cha enam andham g&-ymm 

ivam nagaraih neshyati md tyaja Idngulan iti sa cha andhah sraddkalutayd tad 
aiyajan smbhJshtam aprapya anariha-paramparam praptas Una nydyena ity arih&h | 
“A certain malicious person said to a blind naan who was lying on the road through 
a forest, and wishing to proceed to the city of his friends, ‘ Why, distressed old man, 
do you stay here ? ’ The blind man hearing the agreeable voice of the speaker, and 
regarding him as trustworthy, replied : ‘ 0 how great is my good fortune that you 
have accosted me who am helpless, and unable to go to the city which I desire to 
reach!’ The other, wishing to deceive him, brought a vicious young bull, and made 
the blind man lay hold of his tail,’ and told him that the young bull would conduct 
him to the city, enjoining him not to let go the tail. Trusting to the speaker, the 
blind kept his hold, but did not attain the object of his desire, and encountered a 
series of mishaps such is the illustration/* 
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tions is unreasonable. Hence tbe word soul, wHcli properly refers to con- 
scious things, is applied to the elements, etc., by a figurative ascription to 
them of consciousness, as when we say, ^ the soul of the elements,’ or 
^ the soul of the bodily organs.^ And even if it were admitted that the 
word soul was common to different things, it could not be ascertained 
whether it had reference to one thing or another unless the context or 
some auxiliary word determined the point. But in the case before us 
there is nothing to determine that it denotes anything unconscious ; on 
the contrary, the subject of the sentence is the ‘ Existent, the beholder,’ 
and in immediate connection with it is the consoions S'vetaketu ; for as 
we have already said an unconscious thing cannot h ? conceived as the 
soul of the conscious SVetaketu. Thus it is settled that the word 
‘soul’ refers to a conscious heing,” etc. 

In the fourth section {pada) oi the Ist Book, the author o4the Sutras 
returns to his controversy with the Sankhyas, and S'ankara, after allud- 
ing to the aphorisms in which they had previously been combated, pro- 
ceeds as follows (p, 334) : 

Idam fv iddnim avamhtam dianltyaU | yad uUam pradhdnasy a aiah- 
datvam tad asiddJiam hdsucMt idJcMsu pradhdfia-samarpandllidsdndM 
ialddmm kuyamamtmt | atah jpradhanaBya Mranatvayn mda^prasid^ 
dham eva mahadlhih paramarsMbMh KapilddilMh parigrihltam iti pra^ 
Bajyate | tad ydmt teshdm ialddnam anyapa/ratvam na pratipddyate 
tdvat sarvajnam Brahma jagaiah Mramm iti pratipdditam apy dkuli’^ 
Ihcmet I atas teshdm anya-paratmm dariayitum parah sandarlhah pra- 
mrttate j ^^ammanikam app'* (Br, Sutra i. 4, 1) anumdna-nirupitam 
apipradhanam ekeshdm^^ idkhindm iahdavad upalalhyate | Kdthake hi 
pathyate ^^mahatah par am avyaktam avyaktdt purusliah parah iti | 
tattra ye eva yan-ndmano yat-kramahdi cha mahad-avyakta-purushah 
smritiprasiddhds te eva iha pratyalhijndyante | tattra “ avyaktam ” iti 
smriti-prasiddheh ialdadi-hinatvach cha na vyaktam avyaktam iti vyut- 
patti-samhhavdt smritiprmiddham pradhanam abhidhiyate | atas tasya 
iabdavattvad aiaMatvam annpapmnam | tad eva cha jagatah kdranam 
kuti-smnti-prasiddhtbhyah iU chet ^ na etad evam | na hy etatKdthaka- 
vdkyam smriti’prasiddhayor mahad-avyahtayor astitva-param | na hy attra 
yddrisafn smritiprasiddham matantram kdranarh trigunam pradhdna0i 

Tbe text given in the Bibl. Indica has upapanmm, but I follow the old edition 
in Bengali characters in reading mupapmnam^ which seems required by the sense. 
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iadriiam fratyalMjnay \ iaMa-mdttrafh hy attra avyaUam Ui 
tyalMjndyate \ sa cha Mdo m 'syaUam myaUam iti yauyikatvdd an- 
ymminn api suhhme durlakshye cha prayujyMe na elm ay am has- 
mmscMd rudhah | yd tu pradham-^admam rudhik sd teshdm eva 
pd.nhhdslnhl sail m mdartha-nirupam Mram-lhdmm praiipadyaie | 
na cha krama-mdUra-sdmart'hydi Bamdndrtha-pratipattir hhmaty asati 
tad - rupa -pratyatMjndm | na hy aha-sthdm gdm paiyann ako hyam 
ity amudho ^dJiyavasyati | prakarana-nirupandydTh cha attra na para- 
parikalpitam pradlidnam prafiyate sarzra - rupaka - mnymta - grihlteh | 
karifam hy attra ratha-rupalm-vinymtam anyakta-ialdma pangrihyate j 
kutah 1 prakarandt pariseshdeh cha \ tathd hy anantardtito granthah 
atma-iarlrddinam rathi -^rathddi- rupaka -klripUik darsayati | (Hatha 
Upanishad, i. 3, 3 f.) dtmdnam rathinam viddhi iariram ratham eva 
cha [ luddhim cha sdrathim viddhi manah pragraham eva eha ] 4^, Indri- 
ydm haydn dhur vishaydms teshu gochardn ] dtmendriya-mano-yuMam 
hhoktety dhur manUMnah^^ | taii ehaindriyddihhir asamyataih samsdram 
adhigachchhati | saihyatais tv adhvanah pdrafk tad Vishnoh paramam 
padam dpnati Ui darsayitvd kim tad adhvanah pdram Vishnoh po/ramam 
padam ity asy a dkdnkshdy dm telhyak eva prakritehhyah i'adriyadilhyah 
paratvena paramdtmdnam adhvanah pdram tad Vishnoh paramam padarh 
darkayati | Hatha Up. i. 3, 10 f.) indriyelhyah pardh hy arthdh arthe- 
hhyak cha param manah | manasas tu pard luddhir huddher dtmd mahdn 
par ah | 11. Mahatah param avyaktam avyaktdt purushah par ah | puru- 
shdd na param kinchit sd kdshthd sd pard gatir iti \ .... ^^Buddher 
dtmd mahdn paray^ yah sa dtmdnam rathinam viddhV'^ iti rathitvena 
ypakshipph | kutah | atma-kabddd Ihoktus cha Ihogopakarandt paratvopa'^ 
patteh I mahattvam cha asya svdmitvdd upapannam [ . . . . ya pratha^- 
majasya Hiranyagarlhasya luddhih sd sarvdsdm huddhlnam paramd pra- 
tishthd sd iha mahdn dtmd^* ity uchyate | sd cha purvattra luddhi- 
grahanena eva grihitd sail hirug iha upadikyate tasydh apy asmacllyd^ 
hhyo huddhihhyah paratvoupapatteh j . . . . tad evam kariram eva ekam 
parikishyate | teshu itardni indriyadmi prakritdny eva parama-pada- 
dddarkayishaya samanukrdman parikishyamdnena iha anena avyakta-kab’- 
dena parikishyamdnam prakritam ka/riram darkayati iti gamy ate | . . . . 
tad evam piirvdpardlochandydfh nasty attra pasra-parihalpitasya pradhd^ 
nasya avakdkah j 2. ‘^Suksham tu tad-arhatvdt ’’ | uktam etat prakaram- 
^*8 The earlier edition ahore referred to omits teshu. 
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fariseshahhyam hriram myajcta - Sahdam m pradhanam iti | idam 
idanxm dsankyafe hatham avyaUa- iabddrhatmm sarirmya ydvatd stliu- 
latvdt spashtataram idam iarlmm vyahta-salddrlmm aspashta-vachanas 
avyaUa - sabdah iti | atah uttaram uohyate | suhshwm tv ilia kdra- 
ndtmand karlraih mvahhyate suhhmasya avyakta-sahddrhatvdt j yady- 
api sthulam idam sariram na svayam myakta-kaldmn arhati tathdpi 
tasya tv dramhhaham hhuta - suhshmi avyalcta • sabdam arhati | . . . . 
uttra aha yadi jagad idam anabkivyahta - ndma - rupam vijutmalmm 
prdg ~ avastham avyakta - kabdarham abhyupagamyeta tad-atmana. eha 
karirasydpy avyakta-sabdarhatvam pratijndyeta sa eva tarhi pradhana- 
Icdrana - vddah evam saty apadyeta asya eva jagatalp prdg - avasthdydh 
pradhanaivena alhyupagamdd iti | attra uchyade | yadi vayam svatantrdm 
hdnchit prdg-avadhdm jagatah Mranatvena ahhyupagaohchema prasanja- 
yma tadd pradhana-haram-vadam | Farmeivarddhlna tv iyam asrnd- 
hhth prdg-amBthd jagato ^bhyupagamyate na svatantra | &d oka a^akyam 
abhytipaganimyd | arthavati hi sa | na hi taya vind Paramesvarasya 
srashtritvam siddhyati iaUi-rahitasya tasya pravritty-anupapatteh muh- 
tdndm cha punar-utpattir vidyaya tasydh vija-sakter dahat ( midydtmihd 
hi sd vya-kaktir avyaJcta-sabda-nirdekyd Paramesvardirayd mdydmayl 
mahasushuptir yasyum svarupa •• pratihodha - rahitdh serate samarim 
jivah I tad etad avyaktam kvachid ahaka-sabda-nirdishtam [ ^^etasmin 
nu hhalv akshare Gdrgi dkdkah otak cha protak cha ” iti iruteh [ hvacMd 
aksharorkcdbdodiiam dkshardt pwatah para^^ iti krutek [ kvachid mdyd 
Hi svichitam may dm tuprakritim vidyad mdyinam tu mahekvaram^^ iti 
mantra-varndt j avyaUd hi sd mdyd tattvanyatva-ni/rupanasya akakyat- 
vat I tad idam mahatah par am myaldam'*^ ity uktam avyakta-prabha- 
vatvad mahato yadd Hairanyagarhht buddhir mahdn | yadd tu jivo ma- 
hams tadd ^py avyaktadhlnatvaj jwa-hhdvasya mahatah param avyaktam 
ity .uktam | avidyd hy avyaktam avidyavattve cha jlvasya sarvah sam- 
vyavahdrah santato varttate j tach cha avyakta-gatam mahatah paratvam 
alhedopachdrut tad-vikdre karire parikalpyate | 

But now tliis doubt still remains. The assertion that the existence 
of Pradliana is not supported by the Yeda is, say the Sankhyas, desti- 
tute of proof, as certain Vedic Sakhas contain passages which have the 
appearance of affirming Pradhaua. Consequently the causality of Pra- 
dhaiia has been received by Kapiia and other great rishis on the ground 
that it is established by the Vedaj and this is an objection to the state- 
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ment wLioB you make to tke contrary. Until, tkerefore, it Be estab- 
lisked that tkese passages have a different object, the doctrine that an 
omniscient Brahma is the cause of the world, even though it has been 
proved, will be again unsettled ; and consequently you bring forward a 
great array of arguments to shew that these texts apply to something 
else. In the words ^ it may be deduced also,' t.e* it is determined by 
inferencef^ — it is shewn that in the opinion of certain schools the doc- 
trine of Bradhana is scriptural, for in the Hatha Upanishad (i. 3, 11) we 
read the words ^ Above the Great one is Avyakta(the Unmanifested one), 
and above the Unmanifested one is Purusha (Soul)/ Here we recognize 
Hhe Great one,' ‘ the Unmanifested one,' and Purusha, with the same 
names and in the same order in which they are known to occur in 
the Smriti (i.e. the system of Hapila). Here that which is called Pra- 
dhana in the Smriti is denoted by the word ‘the Unmanifested one,' as 
we learn both from its being so called in the Smriti, and from the epi* 
thet ‘unmanifested' (which is derived from the words ‘not' and ‘ma- 
nifested') being properly applicable to it in consequence of its being 
devoid of sound, and the other objects of sense : wherefore, from its hav- 
ing this Vedic authority to support it, its (^.^. Pradhana's) unsoripturai 
character is refuted; and it is proved both by the Yeda, the Smriti, 
and common notoriety to he the cause of the world. If the Sankbyas 
argue thus, we reply that the case is not so ; for this text of the Hatha 
Upanishad does not refer to the existence of the ‘ Great one ' and the 
‘Unmanifested one,' which are defined in the Smriti (of Kapila) ; for here 
we do not recognize such a self-dependent cause, viz. Pradhana, composed 
of the three qualities, as is declared in that Smriti, but the mere epithet 
‘ unmanifested.' And this word ‘ unmanifested,' owing to its sense as 
a derivative from the words ‘not' and ‘ manifested,' is also applied to 
anything else which is subtile or indistinguishable, and has not pro- 
perly a conventional meaning in reference to any particular thing. 
As for the conventional use which the assertors of Pradhana make of it, 
that is a technical application peculiar to themselves, and does not 
afford any means for determining the sense of the Vedas. Nor does the 
mere identity of the order (of the three words) furnish any proof of 
identity of meaning unless we can recognise the essential character 
of the things to be the same. Por no man but a fool, if he saw 
a cow in the place where he expected to see a horse, would falsely 
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ascribe to it the character of a horse* And if we determine the sense 
of the context, it will be found that the Pradhana imagined by our 
opponents finds no place here, since it is the ^ body ’ which is indi- 
cated in the preceding simile. For here the body as represented under 
the figure of a chariot, etc., is to be understood by the word Uhe 
Unmanifested.’ Why? From the context and the remainder of the 
sentence. For the context which immediately precedes sets forth the 
soul, the body, etc., under the figure of a rider, a chariot, etc., as 
follows: ‘Know that the soul is the rider, the body the chariot, the 
intellect the charioteer, and the mind the reins. The senses are called 
the horses, and the objects of sense the roads on which they go. The 
soul accompanied by the senses and the mind is the enjoyer; so say 
the wise.’ After pointing out (in the following verses) that with these 
senses, etc., if uncontrouled, the soul gains only this world, but if they 
are kept under eontroul, it attains to the highest state of Yishnu, 
which is the end of its road; the author (in answer to the question 
‘ What is that highest state of Yishnu which is the end of the road ?’) 
shews in the following verses that it is the supreme Spirit who 
transcends the senses, etc. (which form the subject of the context), 
who is alluded to as the goal, and the highest state of Yishnu : 
‘The objects of sense are higher than the senses; the mind is 
higher than the objects of sense ; the intellect is higher than the 
mind ; the Great soul is higher than the intellect ; the Unmanifested 
one is higher than the Great soul; the spirit (Purusha) is greater 
than the Unmanifested: there" is nothing higher than Spirit, that 
is the end, that is the highest goal.’” After observing that the 
various terms in these lines are the same which had been previously 
introduced in the simile of the chariot, charioteer, rider, horses, etc., 
Sknkara assigns the reason of the superiority attributed to each suc- 
ceeding object over that which precedes it, and then goes on to say in 
regard to intellect and soul : “ ‘ The Great soul is higher than the in- 
tellect,’ that soul, namely, which is figuratively described as a rider, in 
the words ‘ Know the soul to be the rider.’ But why is the Soul 

The words of the original, both as given here and in the text of the Katha 
XJpanishad are atmmdriya^mano-yuhtam hhohta^ which are not very clear. The 
commentators understand dtmm at the beginning of the compound as denoting body, 
and supply dtmanam as the subject. See Br. Eoer's translation of the Upanishads 
(Bibl, Ind. p. 107). 
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superior to tlie mtellect ? BotE from tEe use of tbe word Soul and 
because it aids the enjoyment of tEe enjoyer, it is sEewn to be superior. 
Its cEaraeter as the Great soul is proyed by its being tEe master. . . The 
intellect of Hiranyagarbha, tEe first-born, is tEe EigEest basis of all 
intellect ; and it is that wEicE is Eere called tEe ^ Great souL’ It Ead 
been previously compreEended under tEe word ^ intellect/ but is Eere 
separately specified, because it also is superior to our intellects. .... 
TEus tEe body alone remains of tEe objects referred to in tbe passage. 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, tbe 'Unapparent/ the one remaining subject of the text, viz. the 
body — such is our conclusion. ... Hence after examining both the 
earlier and later portions of the passage, we find that there is no 
place for the PradEana imagined by our opponents.” Going on to in- 
terpret the next aphorism (i. 4, 2) ‘ But the subtile body may also be 
properly called ^ unmanifested, ’ SEnkara begins i 

We have declared that, looking to the context and the only word 
which remained to be explained, the body, and not Pradbana, is denoted 
by tbe word the ‘Hnapparent.’ But Eere a doubt arises: 'How can 
the body be properly designated by the word 'unapparent,’ inasmuch 
as from its grossness it is very distinctly perceptible, and therefore 
should rather be denoted by the word ' apparent,^ while the word ' un- 
apparent^ signifies something that is not perceptible? We answer: 
In this passage the subtile body in its character of cause is intended, 
since what is subtile is properly designated by the term ' unapparent.’ 
Although this gross body itself cannot properly be described by the 
word ' Hnapparent,’ still this term applies to the subtile element which 
is its originator” .... SEnkara begins his interpretation of the next 
aphorism (i. 4, 3) as follows : Here the Sankhyas rejoin: 'If yon 
admit that this world in its primordial condition, before its name and 
form had been manifested, and while it existed in its rudimentary 
form, could he properly designated by tbe word 'TJnapparent,’ and if 
the same term be declared applicable to body also while continuing in 
that state, then your explanation will exactly coincide with our doc- 
trine of Pradbana as the cause of all things ; since you will virtually 
acknowledge that the original condition of this world was that of Pra- 
dhana. To this we reply ; If we admitted any self-dependent original 
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condition as the cause of tlie world, we should then lay ourselves open 
to the charge of admitting that Pradhana is the cause. But we con- 
sider that this primordial state of the world is dependent upon the 
supreme Deity (Parame^vara) and not self-dependent. And this state 
to which we refer must of necessity be assumed, as it. is essential. 
For without it the creative action of the supreme Deity could not be 
accomplished, since, if he were destitute of his Shkti (power), any 
activity on his part would be inconceivable. And so, too, those who 
have been emancipated from birth are not born again, because this ger- 
minative power (on the destructioD,— which implies the previous 
existence, — of which emancipation depends) is consumed by know- 
ledge.^^^ For that germinative power, of which the essence is 
ignorance, and which is denoted by the word ‘Dnapparent,’ has its 
centre in the supreme Deity, and is a great illusive sleep, during 
which mundane souls repose unconscious of their own true nature. 
This ‘Dnapparent one’ is in some places indicated by the term 
sether {dlcdsa), as in the text (Brih. Ar. Dp. iii. 8, 11) ‘ On this 
undecaying Being, o Gargl, the sether is woven as warp and woof;’ in 
other places by the word ‘undeoaying’ (ahshara), as in the text, 
‘Beyond the Dndecaying is the Highest;’ and is elsewhere desig- 
nated by the term ‘illusion’ {mdyd) as in the line (SVetasv. Dp. 4, 10) 
‘ Know that Prakriti (or matter) is illusion, and the great Deity the 
possessor of illusion.’ For this ‘illusion’ is ‘ unapparent,’ because it 
cannot he defined in it-s essence and difference. This is the ‘Dnap- 
parent’ which is described as above the ‘ Great one,’ since the latter, 
when regarded as identical with the intellect of Hiranyagarhha, springs 
from the former. And even if the * Great one’ he identified with the 
embodied soul the ‘Dnapparent’ can be said to he above it, as 

the condition of the embodied soul is dependent upon the ‘Dnapparent.’ 
For the ‘Dnapparent’ is ignorance, and it is during its condition of 
ignorance that the entire mundane action of the embodied soid is car- 

147 Crovinda Aiianda explains this claiise as follows : Bandha-muJcti-vyavaHthartham 
api act smlidryyd ity aha ^^muhtdndm*^ iti | yan-ndsdd muMih sd svf/mryyd tamvind 
eva srishtatc muktdncm punar handhdpatUr ity arthah | “ In the words ‘ Those who 
had been emancipated/ etc., he tells us that this ignorance must be admitted, in order 
to secure the permanence of emancipation from the bondage (of birth) : that is, that 
ignorance by the destruction of which emancipation is obtained must be admitted ; as 
without it those who had been emancipated would at the creation he again involved 
in bondage/' [because to be released at all, they must he released from something]. 
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ried on. And that superiority of the ^Unapparent^ over the ^Great 
one ’ is by a figurative description of body as identical with the former 
attributed to body also.’’ 

By these subtle and elaborate explanations Shnkara scarcely appears 
to make out Ms point. But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 8) where the 
purport of another Yedic text is investigated : 

^^€hamasa-mi mUeshdV^ I pumr api prddhana-'odii aiaMaimm pro- 
dhams^a middham ity aha j Tcasmdt | mantra-mrndt | (S'vetasvatara 
Upanishad, iv. 5) /‘ aj dm ekdm lohita’-suMa-hrisTindm lahvih prajdh sri^ 
jamdndm svardpdh^^^ ) ajo hy eho jushamdm'^nusete faMty endm IJmhta- 
hhogdm ajo^nyah^^ iti | attra hi mantre hhita-sukla-lcrislina-sahdmh 
rajah-saUva-tamamsy alhidhiyante j lohitam rajo ranjandtmalatmt suk- 
lam BaUvarfi prakdidtmakatmt krishnafh tamali dvarandtmahatDdt ] teshdm 
sdmydDasthdvayava-dharmair vyapadisyate lohita- iuMa-’krishnd iti [ na 
jay ate iti cha ^^ajd^^ eydd ^^mula-prakritir ainkritir^^ ity alhyapagamdt | 
mnv aja-Mdai chhdgdydm rudhah | vddham ( sd tu rudhir ilia na dsra- 
yitum Sakyd vidyd-prakarandt j cha lahvih prajds traigunydnvitdh 
janayati .... tamdt iruti-muld eva pradhanadi-kalpana Kdpildndm 
ity evam prdpte lrumah \ na anena mantrena iruti-mulatvam Sdnkhya- 
vddasya sakyam dirayitum | na hy ayam mantrah svdtantryena kanchid 
api vddam samarthaxyitum uUahate | sarvatrdpi yayd kaydchit kalpanayd 
ajdivddi-mmpddanopapatteh Sdnkhya-vadah eva iha ahhipretah iti vise* 
&hdvadhdrana-kdrandlhdvdt | chamasa-vat^^ | 

‘ Because, as in the case of the spoon, there is nothing distinctive.’ 
The assertor of Pradhana again declares that Pradhana is not proved to 
be unscriptural. Why ? From the following verse (SV. ITp. iv, 5) : 
^One unborn male, loving the unborn female of a red, white, and 
black colour, who forms many creatures possessing her own character, 
unites himself with her : another unborn male abandons her after he 
has enjoyed her.’ For in this verse the words ‘red,’ ‘white,’ and 
‘ black,’ denote (the three QuaHties) Passion, Goodness, and Darkness ; 
— Passion, from its stimulating character, being designated by the term 

1^8 The text of Dr. Boer’s ed. of the XJpamshad (Bihl. Ind. vol. vii.) has two 
various readings in this line, viz. lohita-^krishna-varnam for lohita-dttJcla-JcrisJmam 
(which latter, however, is the reading referred to hy S'ankara in his commentary on 
that work), and sarupdm for smrupd^ 
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^ red/ Goodness, from its illuminating cliaracter, by ^ wMte/ and Dark- 
ness, from its enveloping cliaracter, by ^ black.’ Tke unborn female is 
described as red, white, and black, with reference to the characteristics 
of the three components which make up the state of equilibium. She 
must be called ‘ unborn ' (4;^), because she is not produced, since it is 
admitted that ^ original matter ' (Mula-Prakriti = Pradhana) is not a 
modification (of any other substance— Sankhya Karika, verse 3). But 
is not aja the conventional name for ^she-goat?' True (reply the 
Sankyas), but that conventional sense cannot be adopted here, because 
knowledge is the subject of the context. And this unborn female pro- 
duces many creatures characterized by the three Qualities .... And 
from this it is concluded that the theory of Kapila's followers re- 
garding Pradhana, etc., is based upon the Teda. "We reply: that it 
cannot be admitted on the strength of this verse that the theory of 
the Sankhyas is founded on the Yeda. Por the verse in question, if 
regarded independently, is powerless to sustain any hypothesis what- 
ever ; and the reason is that, as this description of the state of the un- 
born female may be rendered applicable on any hypothesis whatever, 
there is no ground for determining specifically that the Sankhya theory 
is here intended— ‘ as in the case of the spoon.’ " This aphorism refers 
to a verse quoted in the Brihad Aranyaka IJpanishad, ii. 2, 3 (Bibl. Ind. 
p. 413 of the Sanskrit, and p. 174 of Dr. Boer’s translation), and be- 
ginning ‘ a cup with its mouth down, and its bottom upwards,’ which, 
as S'ankara remarks, cannot, without some further indication, he applied 
to any one cup in particular ; and in the same way, he argues, the un- 
born female in the passage under discussion cannot, in the absence of 
anything to restrict the application in any special way be understood 
as denoting Pradhana {emm ihdpy avUesho yicm ehdm ity asya man- 
trasya | na asmm mantre Fradhdnam eva ajd ^bkijpretd iti sahjate niyan- 
turn). The question then arises what is meant by this ^ unborn female.' 
To this the author of the aphorisms and S'ankara reply, that the word 
denotes the material substance of a four-fold class of elements, viz. 
light, heat, water, and food, all derived from the supreme Deity {Para- 
mesvarad utpannd jyotih-pramukhd tejo ^l-mna-lahhand cJiaiur-mdha- 
hhuta-grdmasya pralcrUMhUtdiyamajd pratipatfavyd). These four ele- 
ments he however seems (p. 357) to identify with three, in the words : 
Ihuta-traya-lahhanaevaiyam ajdnjneyd m guna-traya-lahJiand | ^This 
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unborn female is formed by three elements, not by the three quali- 
ties; ’ and the ascription of the three colours in the text to these 
three elements is supported by a quotation from the ChhaDdogya Upa- 
nishad, vi. 4, 1, which is as follows: agneh rohitam ru^am tejasaB 

tad rupam yat iuhlam tad apdm yat hrishnam tad annasyci^ \ ^^ Yhe^^^ 
colour of hre is that of heat; its white colour is that of water ; and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya TJpanishad).*^® In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas if applied to the three qualities they would be figuratirely em- 
ployed {rohitddindyn cha iaMdndm rupa-msesliesliu mulJiyatvad Ihdhta- 
tvach cJia gum-vishayatvasy a). Shnkara concludes that this verse, de- 
scriptive of the unborn female, does not denote any self-dependent 
material cause called Pradhana, but is shewn from the context to 
signify the Divine Power in its primordial state before ISTame and Porm 
were developed (nasvatantrd kdcJdt prahritili pradhmam myna ajd-man- 
trena dmndydte iti iahjate mktum | praharandt tu sd eva daivl iahtir 
avydhrita-ndma-rupd ndma-rupayoh prdg avasthdnendpi mantrena dmnd- 
gate ity ucliyate). 

Passing over the further questions, which are raised on this subject, 
I go on to the 11th Sutra and the comment upon it, from which we 
learn that the words ^ knowing him by whom the five times five men, 
and the aether are upheld, to be Soul,^ etc. {yasmin panciia pancha-jandk 
dkdsds cha pratishthitah [ tam evdnyah dtmdnam vidvan ityddi), are ad- 
duced by the Sankhyas in support of their system, as the number of 
the principles {taUva)^ which it affirms (see Sankhya Karika, verse 3, 
and Sankhya Sutras, i. 61), corresponds to the number twenty-five in this 
text; while the applicability of the passage is denied by the Yedantins 
on the ground that the ‘ principles ’ of the Sankhya are not made up of 
five homogeneous sets of five each (p. 362) ; that if the Soul and sether 
mentioned in the text are added, as they must be, to the twenty-five, 
the aggregate number will exceed that of the Sankhya ‘principles,’ 
among which both Soul and aether are comprehended (pp. 364 f.) ; that 
the fact of the correspondence of the numbers, if admitted, would not 
suffice to shew that the ‘ principles ’ of the Sankhya were referred to, 
as they are not elsewhere recognized in the Veda, and as the word 
See Babu Eajendra Lai Mittra’s translation of this Ilpanisliad, p. 106 . 
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* men ’ (jandh) is not tisnally applied to denote ‘principles ’ (p. 365) ; 
and further that the phrase ‘the five five men/ signifies only ‘five/ 
and not ‘five times five’ (p. 366), etc. The conclusion arrived at in 
the twelfth aphorism is that the breath, and other vital airs, are re- 
ferred to in the passage under consideration; and that although the 
word ‘ men ’ (jandJ^) is not generally applied to ‘ breath,’ etc., any more 
than to ‘ principles,’ the reference is determined by the context. Others, 
as S'ankara observes, explain the term ‘the five men’ {pancliajandh) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the Mshadas.^^^^ The Yedantic teacher (Badara- 
yana) however, as his commentator adds, has decided that the breath, 
etc., are intended. 

If we now turn to the Sankhya aphorisms themselves, we shall find 
that their author constantly refers to texts of the Yeda as supporting, 
coinciding with, or reconcileable with his dogmas. I have noticed the 
following instances, viz. Sutras i. 5, 36, 51, 54, 78, 84, 148, 155; ii. 
20-22; iii. 14, 15, 80; iv. 22 ; v, 1, 12, 15, 21 ; vi. 32, 34, 51, 58, 
59, which may be consulted in Dr. Ballantyne’s translation. I can 
only refer more particularly to a few of these with the commentator’s 
remarks. 

I begin with Sutra i. 155/®^ in which the author of the Aphorisms 
maintains that the great distinctive dogma of the Yedanta, the oneness 
of Soul, is not supported by the Yeda. In Sutra 150 he had laid it 
down as his own conclusion, established by the fact of the variety ob- 
servable in the conditions of birth, etc., that there is a multitude of 
souls, and he now defends this as conformable to Scripture. 

“iYj advaita4ruti--virodhojdti-paratvdt ” j dtmaihya4ruiindm mmdhaB 
tu ndsti tdsdm jdti~^aratvdt | jditih sdmdnyam taitm ad- 

mita-srutmdm tdtparyydd na tv ahhandatve prayojandhhavdd ity arthah | 
.... yathd-iruta-jdti-saMasya dda/re tv ^^uimcLiiam ekah eva agreauV^ 
sad em saumya idam agre usld ekam ’’ (Chhand. Dp. vi. 

2, 1) ity-ddy-advaita-iruty-upa^adahatayd eva sdtram vydhJieyam | ^^jdti- 
paratvdt^^ | vijdtiya-dvaita-nishedha-paraivdd ity arthah | tattra udya- 
vyaJchydyam ayam Ihdva^ I utmmhya^ruti-smritishv ehadi-hMui chid- 

See the First Yolume of this work, pp. 176 ff. 
i. 154 in Br. Hallos edition in the Bihl. Ind. 
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elcaru;pata-‘mdttra-pardh Ihedadi-iMai eha vaidharmya-laksJiana-lheda-^ 
pardJi I 

^^155. ^This is not opposed to tBe Tedic doctrine of non-duality, 
since tLat merely refers to genus/ Our doctrine that souls are numer- 
ous does not conflict with the Yedie texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus. Grenus means 
sameness, oneness of nature ; and it is to this that the texts regarding 
non-duality relate, and not to the undividedness (or identity) of Soul; 
since there is no occasion for the latter view. The Sutra must be 
explained with due regard to the sense of the word genus as it occurs 
in the Yeda, so as (thereby) to bring out the proper meaning of such 
texts, expressing non-duality, as these, ‘ This was in the beginning 
Soul, one only ; ’ ‘ This was in the beginning, o fair youth, Existent, 
one without a second.’ The words ‘ since that merely refers to genus,’ 
mean ‘since that is merely intended to deny a duality denoting a 
difference of genus.’ The first of two interpretations given of the 
Sutra is as follows : In the texts of the S'ruti and Smriti relating to the 
oneness of Soul, the words ‘ One,’ etc., denote simply that Spirit is one 
in its nature; whilst the words, ‘distinction,’ etc., designate a dir- 
tinction defined as difference of nature.” At the close of his remarks 
the commentator gives a second explanation of the Sutra. 

The author returns to this subject in the 61st S utra of the fifth Book : 
advaitam dtmano lingdt iad-bheda-fratiUV'^ \ y<^d'ijapy dtmandm 
myonyam Iheda-vahja-vad abheda-vdhydny apt santi tathdpi no, advaitam | 
na atyantmi alJiedali | ajadi-^vahya-sthaih praliriti’-tydgdiydyddiAingmr 
lliedasyaiva siddher ity arthah j na hy atyantdhJiede tdni Ungdny tipa- 
padyante [ 

“ ‘ Soul is not one ; for a distinction of souls is apparent from various 
signs/ Although there are texts affirming that there is no distinction, 
just as there are othei’s which assert a distinction, of souls, still non- 
duality, i e, an absolute absence of distinction must be denied ; because 
a distinction is established by signs, such as the abandonment and non- 
abandonment of Prakriti, etc., mentioned in sucb texts as that about the 
‘unborn female,’ etc. (See above, p. 165.) *Eor these signs are incon- 
sistent with the hypothesis of an absolute absence of distinction,” etc. 

A kindred subject is introduced in the next Sutra, the 62nd : 

andtmand ’pi pratyahha^hadMt” ] andtmand ’pi Ihogya-prapan- 
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ckena atmano m advaitam ^ratyakshenapi haihat | atmmah sarva-lhog- 
yahhede gliata-patayor apy alheda^ syat | gJiatadeh patddy-abMmdtmd'- 
IJieddt I &a dm Iheda-grahaka’-pratyaksha-’lddhitah | 

Further, there is not an absence of distinction identity) be- 
tween Soul and non-soul, as this is disproved by the evidence of sense/ 
That is: non-duality {i.e, identity) is not predicable of Soul on the 
one hand, and non-soul, Le. the perceptible objects by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. For if soul were identical with all that is perceptible, there 
would also be no distinction between a jar and cloth, inasmuch as jars, 
etc., would not be distinct from soul which is not distinct from cloth, 
etc. ; and such identity (of jars, etc., with cloth, etc.) is opposed to the 
evidence of sense which obliges us to perceive a distinction.” 

But how is this to be reconciled with such Yedic texts as ‘this is 
nothing but souP {dtmd eva idam) ? An answer is given in Sutra 64, 
which seems to admit that the passages in question do at least on a 
prima facie view convey the sense ascribed to them by the Yedantins : 

^^Anya-paratmm aviuhdndm tattra ” | mivekdndm mwekUpurudidn 
praii tattra admite ^nya-paratva^n updsandrtJiakd^imddah ity artJmh | 
lake M sarlra-sarlrimr Ihogya-lhoki/roi oha avivekena alJiedo vyavahriyate 

^ham gauro ” ‘‘ mama dtmd BhadraBmah ” ityddih | atas tam eva vya- 
mhdram anudya tan eva prati tathd updsandm kutir mdadhati sattva- 
iuddhy-ddy-artham iti ] 

“ ‘These texts have another object, with a view to those who have 
no discrimination/ That is : in the passages which affirm non-duality 
another object is intended, viz. a reference (to vulgar ideas) with a view 
to stimulate devotion. For it commonly occurs that undiscriminating 
persons confound the body and the soul, the object to be experienced, 
and the person who experiences it, as when they say ‘I am white, ^ 
‘ Bhadraseiia is myself/ The Yeda, therefore, referring to this mode of 
speaking, inculcates on such undiscerning people the practice of devo- 
tion with a view to the promotion of goodness, purity, etc.” 

The author returns to the subject of non-duality in Sutra vi. 51, 
which is introduced by the remark : 

Warn evam pramanady-anurodhena dvmU-sidhMv advaita-iruteh kd 
gatir iti | 

“But if duality be thus established in accordance with proofs, etc , 

■rr. X nnn./lnfll’Ji-.Tr ? 
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The answer is as follows ; 

Wa sruM-virodho ragindm mirdgydya tat-nM'heh'*^ 1 ahaitc^-imti- 
mrodhas t% ndsti ragindm pwmhdtiriJde mirdggdya eva irutihMr aclvai- 
ta-sdiMn&i \ 

^V' Our Tiew is not opposed to the Yeda, as the texts in qnestion 
establish non-dnality with a view to produce apathy in those who are 
actuated by desire.’ That is to say : There is in our doctrine regard- 
ing non-duality nothing contrary to the Yeda, as the passages referred 
to affirm this principle with the view of producing in those who have 
desire an indifference in regard to everything except Soul.” 

The 12th aphorism of the fifth Book asserts that according to the 
Yeda, Pradhana, and not Isvara, is the cause of the world. The details 
of the reasoning on which this view is founded, as here stated by the 
commentator, differ in some respects from those vp^hich S'ankara puts 
into the mouth of the Sankhyas : 

^^Srutir api pradMm-hdryyatvasga^^ \ prapancJie pradhdna’-hdryya- 
tmsya eva srutir asti na chetana-hdranatve | yathd ajdm ehdm loMta- 
sukla-JcrisJmdm hahvzh prajdh srijamdndm sarupdh^^ | ^^tad ha idarh 
tarhy avydlcritmn asit tad ndma-rupdlhydm vydhriyata ” ity-adir ity 
artliah | yd cha tad aihshata hahu eydm^^ ity ddU chetana-kdranatd,- 
irufih sd sargdddv zdpannasya mahat-tattvopadhihasya mahdpuriishaBya 
janya-jndna-pard | Mihvd hahit-hhamndnurodhat pradhdne eva hulazn 
pipatuhatV^ iti-vad gaum ] amjathd sdkshl chetdh Icevalo nirgunas 
” (SVetasvatara TJpanishad, vi. 11) ity-dcU-sruty-uktdparindmitva- 
sya purmhe^nupapatter iti | ay am cha Uvara - pratishedhah aisvaryye 
mirdgydrtham isvara ^ jndmm vind^pi moksha - pratipddandrthayn cha 
praudlii-vdda-mdttram iti prdg eva vydkhyutam | 

‘ There are also Yedic texts to support the doctrine that the world 
has sprung from Pradhana, as its cause.’ That is: There are Yedic 
texts to shew that the phenomenal world has sprung from Pradhana, 
and that it has not had^ a conscious being for its cause. They are such, 
as these : ^ An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc.;’ ^This was once undeveloped: it 
was developed with Name and Porm.’ As regards those other texts 
which affirm the causality of a conscious being, such as ^ It reflected, 
let me become many,’ they refer to the knowledge which sprang up in 
the great Male who was produced at the beginning of the creation pos- 
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sessing tlie attributes of the principle of Intellect Or, in ac- 

cordance with, tbe idea of becoming mnltiplied, tlie expression (indicat- 
ing conscionsness and wiU) is figuratively applied to Pradhana, as wlien 
it is said of tbe bank of a river that it ^ intends to fall.’ Per on any 
other supposition the incapability of any modification which is ascribed to 
Pnrusha in such texts as ‘He who is the witness, the conscious, the 
sole being, free from the Qualities,’ could not properly be applied to 
him (since if he were the material cause of the creation he must become 
modified). And it has been before explained that this denial of an 
Is vara is a mere display of ingenuity, introduced for the purpose of 
producing apathy in regard to glory, and of propounding a method of 
final liberation even independently of the knowledge of an I^vara.” 

The following is the 34th Sutra of the sixth Book, with the remarks 
by which it is introduced and followed : 

Nmw hahvi^ prajah purusMt mmprasutdk ” ity-ddi-sruteh puru- 
shasya ^dramtvdvagamdd nvarttadi - vdddh dsrayanvyah ity dkanhja, 
dha I h^uti-nrodhad na luta/rMpasada8ya atma-lahhay^ \ purus'ha'- 
hdramtdydfh y& ye pa]zBhdli mmhhdmtdB te sarve iruU-viruddhah iU \ 
aim tad - ^^^yiipagantfinam hutdrkihady - adliamdndm dtma - svarupa- 
jndnam na hhavaU ity arthah | etena dtmani sukka-duJikhddi-gunopddd- 
natia-vadino pi kutdrhikdh eva | fesJidm apy dtma-yathdrtha-jndmrJi 
ndsU %ty avagantavyam | dtma-kdranatd-imtayak cha kaUi-kahtimad- 
alhedena '^pdsandrthdh eva ^^ajdm ekdm^^ ity-ddi^krutihliih pradhdna- 
kdramta-siddheh \ yadi cha dkdkasya ahJirddy-adkishtlianmlcdranaid’-vad 
dtmamh kdranatvam uohyate tadd tad na nirdhurmah parindmaBya pra~ 
tishedhat | 

But must we not adopt the theories of an illusory creation, etc., 
because the causality of Purusha (soul) is to be learned from such texts 
as the following ‘many creatures have been produced from Purusha ? ’ 
To this difficulty he replies : ‘ Prom his opposition to Scripture the 
illogical outcaste does not attain to Soul.’ The*sense of this is, that all 
the propositions, affirming the causality of Soul, which have been de- 
vised, aie contrary to the Teda j and consequently the low class of had 
logicians, etc., who adopt them have no knowledge of the nature of 

remarks, introductory to the Sutras (p. 5, at the foot), 

Ts IS ^ ^ 92. He 4 

’ eclectic, and not a thorough-going adherent of the Sunkhya. 
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Soul. Hence it is to Be understood tBat tBose also wBo assert tBat 
Soul is the substance of the qualities of pleasure and pain, etc,, are 
incompetent reasoners : they too are destitute of the true knowledge of 
Soul. The Yedic texts which declare its causality are intended to in- 
culcate devotion on the ground that there is no distinction between 
Power {8'aUi) and the possessor of Power {S'aUimat) j for the causality 
of Pradhana is established by such texts as that relating to the ^ one 
unborn female,’ etc. But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the sether is the cause of clouds, 
etc., mz. by affording them a receptacle, we do not object to that, since 
we only deny the transformation (of Soul into material productions).”^^® 

In regard to the question whether the principles of the Yedanta or 
those of the Sankhya are most in harmony with the most prevalent doc- 
trine of the IJpanishads, I shall quote some of the remaiks of Dr. Boer, 
the translator of many of these treatises. In his introduction to the 
Taittiriya Upanishad he observes that we there find the tenets pecu- 
liar to the Yedanta already in a far advanced state of development; it 
contains as in a germ the principal elements of this system.” There 
are, however,” he adds, differences ” (Bibliotheca Indica, vol, xv. p. 5). 
The same nearly is the case with the Aitareya Upanishad (ibid. p. 27). 
In reference to the SVetasvatara Upanishad he remarks : “ S'ankafa in 
his commentary on this Upanishad generally explains its fundamental 
views in the spirit of the Yedanta. He is sometimes evidently wrong 
in identifying the views of some of the other Upanishads with the 
tenets of the Yedanta, but he is perfectly right to do so in the explana- 
tion of an Upanishad which appears to have been composed for the 
express purpose of making the principle of the Yedanta agreeable to 
the followers of the Sankhya” (ibid. pp. 43 f.). Of the Hatha Upani- 
shad Dr. Boer says (ibid. p. 97) : The standing point of the Katha is 
on the whole that of the Yedanta. It is the absolute spirit which is 
the foundation of the ^orld. . ... In the order of manifestations or 
emanations from the absolute spirit it deviates, however, from that 
adopted by the other Upanishads and by the later Yedanta, and is evi- 
dently more closely allied to the Sankhya. The order is here : The 
unmanifested {avyaMci)^ the great soul {maMtma, or mahat)^ intellect 

^53 See Dr. Ballantyne’s translation, which I have often followed. He does not, 
however, render in extenso all the passages which I have reproduced. 
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{huddlii\ mind, the objects of tbe senses, and tbe senses,” The 

reader wbo wishes to pursue the subject further may consult the same 
author’s remarks on the other Upanishads. On the whole question of 
the relation of the Yedanta and the Sankhya reapectiTely to the Yeda, 
Dr. Rber thus expresses himself in his introduction to the BVetasyatara 
Dpanishad (p. 36) : ‘<The Yedanta, although in many important points 
deviating from the Yedas, and although in its own doctrine quite inde- 
pendent of them, was yet believed to be in perfect accordance with 
them, and being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. The same cannot be said 
of the Sankhya; for it was not only frequently in opposition to the 
doctrine of the Yedas, but sometimes openly declared so. Indeed, the 
Yedanta also maintained that the acquisition of truth is independent of 
paste (1) or any other distinction, and that the highest knowledge 
which is the chief end of man cannot be imparted by the Yedas (vide 
Katha ii. 23) ; yet it insisted that a knowledge of the Yedas was ne- 
cessary to prepare the mind for the highest knowledge (2). This the 
Sankhya denied altogether, and although it referred to the Yedas, and 
especially to the TJpanishads, still it did so only when they accorded 
with its own doctrines, and it rejected their authority (3) in a case of 
discrepancy.” 

I make a few remarks on some points in this quotation indicated by 
the figures (1), (2), and (3). (1) "We have akeady learned above, p. 99, 
that, according to the Brahma Sutras (see i. 3, 34 if., and S'ankara’s ex- 
planation of them), at least, a Sudra does not possess the prerogative of 
acquiring divine knowledge. (2) It appears from Sankara’s argument 
against Jaimini that he does not consider a knowledge of the ceremonial 
part of the Yeda as necessary for the acquisition of divine knowledge, 
but he seems to regard the Dpanishads as the source from which the 
latter is derived. (3) I do not know on what authority this statement 
that the Sankhyas ever actually rejected the aifthority of the Yedas is 
founded. Their attempts to reconcile their tenets with the letter of 
the Yeda may often seem to be far-fetched and sophistical ; but I have 
not observed that Bankara, while arguing elaborately against the inter- 
pretations of the Sankhyas, anywhere charges them either with deny- 
ing the authority of the Yeda, or with insincerity in the appeals which 
they make to the sacred texts. 

^5* See above, p. 161. 
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On tlie subject of tbe Upanisliads the reader may also consult Prof, 
Max Miiller^s Ancient Sanskrit Literature. 

I subjoin in a note some extracts from this work.^s® 

The E'yaya and Vai^eshika Sutras do not appear to contain nearly so 
many references to Tedio texts as the Sankhya j but I have noticed the 
following: Fyaya hi. 32 (= hi. 1, 29 in the Bibl. Ind.) ; Taiseshika 
ii. 1, 17 ; hi. 2, 21 ; iv. 2, 11 j y. 2, 10. 

The author of the Vai^eshika Sutras affirms, in hi. 2, 20, the doctrine 
that souls are numerous; and in the 21st Sutra, which I quote, along 
with the comment of S'ankara Miira, and the gloss of the editor Pandit 
Jayanarayana Tarkapanchanana, he claims Yedic authority for this tenet : 

21. S' dstra-samarthyueli [ (S'ankara Mij^ra) S'dstrayJi srutih | 

155 u They (tke Hpanishads) contain, or are supposed to contain, tbe Mgbest au- 
thority on which the various systems of philosophy in India rest. Not only the 
Vedanta philosopher, who, by his very name, professes his faith in the ends and 
objects of the Veda, hut the Sankhya, the Yaiseshika, the Nyaya, and Y^oga philo- 
sophers, all pretend to find in the Dpanishads some warranty for their tenets, however 
antagonistic in their hearing. The same applies to the numerous sects that have 
existed and still exist in India. Their founders, if they have any pretensions to 
orthodoxy, invaiiably appeal to some passage in the Hpanishads in order to substan- 
tiate their own reasonings. Now it is true that in the Hpanishads themselves there 
is so mach freedom and breadth of thought that it is not difficult to find in them some 
authority for almost any shade of philosophical opinion."* (p. 316 f.) Again : “ The 
early Hindus did not find any difficulty in reconciling the most different and some- 
times contradictory opinions in their search after truth; and a most extraordinary 
medley of oracular sayings might he collected from the Hpanishads, even from those 
which are genuine and comparatively ancient, all tending to elucidate the darkest 
points of philosophy and religion, the creation of the world, the nature of God, the 
relation of man to God, and similar subjects. That one statement should he contra- 
dicted by another seems never to have been felt as any serious difficulty.” (p. 320 f.) 
Once more : “ The principal interest of the older Hpanishads consists in the absence 
of that systematic uniformity which we find in the later systems of philosophy; and 
it is to be regretted that nearly all the scholars who have translated portions of the 
Hpanishads have allowed themselves to he guided by the Brahmanic commentators,” 
etc, (p. 322). “In philosophical discussions, they (the Brahmans) allowed the greatest 
possible freedom ; and although at first three philosophical systems only were admitted 
as orthodox (the two Mimansas and the Nyaya), their number was soon raised to six> 
so as to include the Vaiseshika, Sankhya, and Yoga schools. The most conflicting 
views on points of vital importance were tolerated as long as their advocates succeeded, 
no matter by what means, in bringing their doctrines into harmony with passages of 
the Veda, strained and twisted in every possible sense. If it was only admitted that 
besides the perception of the senses and the induction of reason, revelation also, as 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to be of minor importance.” (p. 78 f.) 
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tayd ^py dtmano Iheia-pratipddmdt | hruyate hi * ^ (Jayanarayana) 

ifo ^py jimmja livara-lhmmtmM Uy dhi$ \ idBtrmya sruteh idmarthydj 
jiveharayor Iheda-lodhahatvdt | iathd M | dve hrahnanl 'veditmye^^ 
(Maitn Up. vi. 22) | ^^dvd suparnci sayuja sakhdyd samdnam vriksham 
parishasvajdte j tayor any ah pippalam madu atti anaknann anyo abhichd^ 
(Eig-veda SanMta, i. 164, 20; SVeta^v. Up. vi. 6; Mundaka 
Up. i. 3, 1, 1) ity-ddi-kruter Jiv^eimrayor bhedo ^mSyam angikdryyah | 
na cka^Hat tvam asi 8*vetaheio‘^^ ^^Brahma-md Brahma eva IJiavati^^ 
ity^ddi-imtindm kd gatir iti vdchyam | fat tvam asP^ iti irutes tad-- 
abhedena tadiyatva-pratipddanena abheda-hhdvand-paratvdt | Brahma- 
md Brahma eva^^ Hi srutis cha nirduhkhaivddind Isvara-sdmyarn Jwasya 
abUdhatte na iu tad-alhedam niranjanah par am sdmyam vpaitP^ iti 

iruter gaty-antardsamlhavdt 1 mti hi lauUka-mhyeshu ‘‘ sampad-adhikye 
ywohito^yatn rdjd samvrittah^* ity-ddishu sddriiya-pareshv alhedopa- 
char ah j m cha mokPha- dakdydm ajndm-nivrittdv abhcdo jay ate iti 
vdehyam Ihedasya nityatvena ndkdyogdd hheda-ndidngikdre ^pi vyahti- 
dvayavasthanasya dvaiyakaivdch cha iti sankchepah | hheda-sadhaMni 
yukty-antardni iruty-antardni cha grantha-gaurava-bhiyd parity aUdni | 

‘ And this opinion is confirmed by the S'astra.^ (S'ankara Mi^ra) 
The S'astra means the Yeda ; by which also a distinction of Souls is 
established. For it is said,’’ etc. [He then quotes two texts which are 
repeated by Jayanarayana, the author of the gloss, whose remarks are 
as follows :] ‘‘ There is another proof of the Soul being distinct from 
Isvara ; vk. this, that it is confirmed by the Sastra, the Yeda, which 
declares the distinctness of the two ; and. this principle must of neces- 
sity be admitted kom such texts as these : ' Two Brahmas are to be 
known ; and ^Two birds, united, Mends, attach themselves to the same 
tree ; one of them eats the sweet fruit of the pippala tree, while the other, 
without eating, looks on.’ Nor are we to ask what will then become of 
such other texts as (1) ‘Thou art that, o SVetaketuj’ (2) ‘He who 
knows Brahma becomes Brahma;’ for the fornter of these two passages 
(1) tends to convey the idea of identity by representing as identity 
with That, the fact of SVetaketu’s entirely belonging to That ; whilst 

The full text is : Bve brahmam vediimyc mlda-brahma param cha yat — sahda^ 
hrahmani nishnaiah param brahmddhigachhati j Two Br^hm^s are to be known, the 
verbal and the supreme. He who is initiated in the former attains the latter,*’ Here, 
however, by the verbal Brahm^, the Yeda must be intended. 
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the second (2) affirms the equality of the Soul with Is vara, in con- 
sequence of its freedom from pain and other weaknesses, and not its 
identity with Him ; for it is shewn by another Vedic text, viz. ^The 
passionless man attains the highest state of equality,^ that any other 
destiny would be inconceivable. In secular modes of speaking also, 
such as the following, ‘From the abundance of his wealth the domestic 
priest has become the king,’ we find a figurative assertion of identity. 
Nor can it be said that distinction disappears on the cessation of ignor- 
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument: further proofs from reasoning, 
and further texts of the Yeda, are omitted from a dread of making the 
book too bulky.” 

The charge of open contempt of the Yeda is brought by Shnkara 
against S'andilya, the author of the Bhagavata heresy, as the orthodox 
Yedantin considers it.’®^ Of that doctrine Shnkara thus speaks in 
his remarks on Brahma Sutra ii. 2, 46 : 

Veda-vipratishedhai cha Ihavati | chaturshu mdeslm par am ireyo ^lah 
dhva B’dndilyaJt idafti idstram adMgatavan ity-ddi-veda-ninda-darsanat | 
iasmad asangatd eshd Icalpand iti siddham \ 

“And it also contradicts the Yeda: for we see such an instance of 
contempt of the Yedas as this, that S'andilya, not finding the means 
of attaining the highest good in the whole four of them, devised this 
S'astra. Hence it is established that these imaginations are absurd.” 

The points of the Bhagavata doctrine objected to by B'ankara do not 
however appear to be those which are principally insisted on in tbe 
Bhakti Sutras of S'andilya, published by Hr. Ballantyne in the Biblio- 
theca Indica in 1861. I will notice some of these doctrines. The 
leading principle of the system is that it is not knowledge {jndna) but 
devotion {Ihakti) which is the means of attaining fi.nal liberation 
(Sutra 1). Hevotion is defined in the 2nd Sutra to be a supreme love 
of God {sd para anuraktir livare), Knowledge cannot, the author con- 
siders, be the means of liberation, as it may co-exist with hatred of the 
object known (Sutra 4). Neither the study of the Yeda nor the acqui- 

157 See Colebrooke’s Misc. Essays, i. 413 : “A passage quoted by S'ankara Acharya 
seems to intimate that its promulgator was S'andilya,** etc., etc. 
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sition of such qualities as tranquility of mind is a necessary preliminary 
to devotion. The only requisite is a desire of emancipation, according 
to the commentator (remarks on Sutra 1). Ceremonial vrorks, too, 
have no hearing upon devotion (Sutra 7), which may he practised hy 
men of all castes, and even by Chandalas, since the desire to get rid of 
the evils of mundane existence is common to all (SQtra 78). The com- 
mentator explains that the authority of the Vedas as the only source of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them : hut it is urged that 
women, S'udras, etc., may attain hy means of the Itihasas and Puranas, 
etc,, to knowledge founded on the Vedas, whilst Chandalas, etc., may 
acquire it by traditional instruction based on the Smriti and the prac- 
tice of virtuous men. Those whose devotion is not matured in the 
present world, will find the opportunity of perfecting it in SVetadvIpa, 
the world of the divine Being (Sutra 79). Even the wicked may have a 
penitential devotion em adMMrali), and after they are 

freed from their guilt, they may attain to full devotion. TheBhagavad 
Gita is much quoted by the commentator on these Sutras; hut the 
Veda is also sometimes adduced in proof of their doctrines ; as the 
following words of the Chhandogya Upanishad, vii. 25, 2, are cited to 
prove that devotion is the chief requisite, and knowledge,,, etc., subser- 
vient to it: 

** Atmd eva idam sarvam iti | m mi e&ha evam paiyann evam mama- 
nah evam vijdnann dima-ratir dtma-hrldah atma-mithunah dtmanandah 
sa svardd IhavatV^ | tattra dtma-rati-^rupdydh para-lhaldeh 
yam iti darkamm apriyatvadi-lhrama-nirdsa-mukhena angam Ihavati | 

“ ‘ All this is Soul. He who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul ; he becomes self-resplendent.’ Here the sight expressed in 
the words 'perceiving,’ etc., is by removing all errors regarding dis* 
agreeahleness, etc., an adjunct of supreme devqtion in the form of 'de** 
light in Soul.’ ” 

In his remarks on Sutra 81 the commentator quotes another passage 
of the same Upanishad, hi. 14, 4j in which a S'andilya is referred to as 
the author of a statement. Shnkara in his commentary on the Upani- 
shad calls him a rishi* He cannot, however, have been the same person 
as the author of the Sutras ; although, even if he had been so reputed, 
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S'ankara would liave Bad little difficulty iu deuyiug tBat they could 
Bave Been written by a rishi, as we sBaU see in tBe next section that 
Be contradicts tBe opinion tBat the risBi Kapila, referred to in tBe 
S'veta^yatara Fpanishad, was tBe antBor of the SankBya apBorisms, 

Sect. XI. — Distinction in point of authority hetween the Veda and the 
Bmritis or non-Veiic S'aMras, as stated in the Nyaya'mdld-ustara, 
and ly the Commentators on Manu, and the Vedanta, etc . ; difference 
of opinion hetween B’ankmra and Madhmudana regarding the ortho^ 
doxy of Kapila and Kandda, etc . ; and Vijndna Bhikshvi s mew of the 
Bdnkhya. 

A distinct line of demarcation is generally drawn by tBe more 
critical Indian writers between tBe Yedas, and all other classes of 
Indian S'astras, however designated. The former, as we have seen, are 
considered to possess an independent authority and to be infallible, 
while the latter are regarded as deriving all their authority from the 
Veda, and (in theory at least) as infallible guides only in so far as they 
coincide with its dicta. This will be clear f:’om the following passages : 

I. IVydya-mdld-vistara. — ^TBe first text which I adduce has been 
already quoted in the Second Volume of this work, but is repeated here 
for facility of reference. It is from the treatise just named, i. 3, 24 : 

Daudh dyandpastaml dkmlayana-kd tydyanddi^ndmankitah Jcalpa'^sutrd - 
di-granthdh nigama'- niruhta-shad^anga-granthah Manv-adi-smritayas eha 
apaurusheydh dharma-huddhi-janakatvat reda-vat | na cha mula-pramdnon 
sdpekshatvena veda-mishamyam iti hnkantyam | utpanndydh huddheh 
smtah-prdmdnydngtkdrena nirapekshatvdt [ Maivam j uktdnumdnasya 
kdldtyaydpadishtatvdt | Baudhayana-sutram Apastamha-sutram ity emm 
purmha’^ndmnd te granthdh uchyante | na cha Kdthakddi-sarndkhyd-mt 
pravachana-nimittatmm yuktam | tad^grantha-nirmana-kdle tadmmtanaih 
kaUchid upalaldhatvdt | taci> eha aviehhinna-pdr ampary ena anuvartfate | 
iatah Kdliddsddi-^grantha-mt paurusheydh, \ tathdpi veda-mulafvdt prc^ 
mdnam | . . . . kalpasya vedatvam nddydpi siddham | hintu prayatnena 
sddhaniyam [ na cha tat sddhayitwm iakyam | paurusheyatvasya samdkhr 
yayd tat-karttur upalamhhena cha sddhitatvdt [ 

‘^It may be said that the Kalpa Sutras and other works designated 
by the names of Baudhayana, Apastamba, Asvalayana, Katyayana, etc., 
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and the Mgama, ITiruita, and six Vedangas, together with the Smritis 
of Manu and others, are superhuman, because they impart a knowledge 
of duty, as the Yedas do ; and that they should not be suspected of 
inferiority to the Yedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to be self-evidencing. But this view is in- 
correct, for the inference in question proceeds upon an erroneous 
generalization. The books referred to are called by the names of 
men, as ^the Sutras of Baudhayana/ ^the Sutras of Apastamba ; ’ and 
these designations cannot correctly be said to originate in the exposition 
of the works by those teachers whose names they bear (as is really the 
case in regard to the Kathaka, and other parts of the Yeda) ; for it was 
known to some of the contemporaries of these men, at the time when 
they were composing these Sutras, Smritis, etc., that they were so en- 
gaged.; and this knowledge has descended by unbroken tradition. 
Hence these books are, like the works of Kalidasa and others, of human 
origin. !N"evertheless, they possess authority, as being founded on the 
Yeda.^^ . . , The following additional remarks represent the opinion of 
the Guru (Frabhakara) on the same question: “It is not yet proved 
that the Kalpa Sutras possess the character of the Yeda; it would 
require great labour to prove it ; and, in fact, it is impossible to prove 
it. For the human origin of these books is established by the names 
which they bear, and by their being observed to have had authors.^’ 

II. Kidlula, — The same thing is admitted by Kulluka, the commen- 
tator on Manu, who (in his remarks on i. 1) thus defines the relation 
of his author to the Yedas : „ 

Faurusheyatve Mam-vahydndm avigita-mahdjana-parigrahdt sruty- 
upagrahdch cha veda-mulahatayd prdmdnyam | Tathd clia €'hiidnclogya-> 
hrdhmane sruyate ^^Manur mi y at kinchid avadat tad hlieshajam hheshaja- 
tdyaV'^ iti | Vrihaspatir apy dha^^YeddHliopanibandliritvat prddhmy am 
hi Manoh smritam J Mam-rndha-vipwitd tu yd smritih sd m sasyate [ 
Tdvach chhdstrdni iolhmte iarha-^ydlcarandni olia J Dharmdrtha-molcsho- 
padeshta Manwr ydvai na drUyaU^^ j Mahdhhdrate^py uktam ^^Fm'Cinam 
Mdnavo dharmah sdngo mdai ehikitsiiam | djnd-nddhani chatvdri na 
hantavydni hetulhih J virodU-Bauddhadi-tarlcair na hantavydni [ am- 
kdlas H mimdmsddi-tarkah. pramrUanty ah eva | at a eva vakshyaii dr - 
shaih dharmopadekam cha veda-idutrdvirodhma j yas tarhendnusandhatte 
sa dharmam veda netaral^ iti j 
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Though, the Institutes of Manu had a personal author, still, as their 
reception by illustrious men of unimpeached [orthodoxy], and their 
conformity to the Teda, prove that they are based upon the latter, they 
are authoritative. Accordingly it is recorded in the Chhandogya Brah- 
mana that, ^ Whatever Main said is a medicine for remedial purposes.’ 
And Yrihaspati says : ' As Mann depends upon the contents of the 
Yeda, he is traditionally celebrated as pre-eminent. But that Smriti 
which is contrary to » the sense of Mann, is not approved. Scriptures 
and books on logic and grammar are all eclipsed as soon as Manu, our 
instructor in duty, and in the means of attaining both earthly pros- 
perity, and final liberation, is beheld.’ And it is said in the Maha- 
bharata : ^The Puranas, the Institutes of Mann, the Yeda with its 
appendages, and treatises on medicine, these four, which are established 
by authority, are not to be assailed by rationalistic arguments ; ’ that 
is, they are not to he attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the Miman- 
sakas, are to be employed. And accordingly we shall find below (Manu 
xii. 106) that he says, ^the man who investigates the injunctions of 
the rishis, and the rules of duty by reasoning which is agreeable to the 
Yeda, he, and he only, is acquainted with duty.’ ” (See above, p. 24, 
note 29.) 

III. Nydya-mala-vutara. — But the precepts of the Smriti are not 
considered useless or superfluous. On the contrary, an authority is 
attributed to them corresponding to the antiquity, elevated position, 
and sacred character of their supposed authors. Thixs the author of 
the Hyaya-mala-vistara says (i. 3, 3) ; 

Vimaid mritir mda-muld [ midiha-mam-ddi-pranUa’-Bmrititvdt [ upa^ 
myrnddhyayanddi-BrnTiti-vat [ na eha miyartliyam sanJcaniyam j asmad-^ 
ddlndm pratyalcsheshi par ohsheshu ndnd mdeshu vipraldrmsya amsktlie^ 
ydrthasyaehatra$anhMpyaindmtvdt\ 

‘^The variously understood Smriti is founded on the Yeda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Yedic men, such as Manu and others. ISior is it to 
he surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding matters to be ob- 
served, which are scattered through different Yedas, both such as are 
visible and such as are invisible to us.’^ (This last expression appears 
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to refer to the supposition that some parts of the Yeda which Manu 
and others had before them when compiling their own works have 
now been lost. See Muller’s Ano. Sansk. Tit. pp. 103-107.) 

Accordingly the Smyitis have an authority superior lio that founded 
merely on the practice of learned men of modern date, who have no 
intuition into the past and invisible. Thus the JNyaya-mala-vistara 
says (i. 3, 19) : 

hi iid 7 imtanah sishfdh Mmv-ddi-md deia-MIa-vi^pralcrishtaTh veddM 
divya-jndnena sdhshdtharttum saknuvmti yem iuhtdchdro mula-vedam 
anmyid^ayet \ 

‘^For learned men of the present day do not possess the power, 
which Manu and others had, of placing before their minds, through 
divine knowledge, the Yeda which is far removed from them both in 
place and time, so as to justify us in regarding the practice of these 
modems as a sufficient ground for inferring the existence of a Yeda as 
its foundation.” 

But as learned men, in any particular country or at any particular 
time, may be able to consult some Smriti which authorizes their par- 
ticular observances, these observances may serve as ground for infer- 
ring tbe existence of some Smriti on which they are founded, but not 
for inferring a Yeda {tasmdch chhuMdchdrena smritir anumdtum hkyate 
m iu srutih). But a Smriti which is thus merely inferred to exist is 
set aside by any visibly existing Smriti of contrary import {anmniid 
cha smritir mruddhaya pratyahhayd smrityd hddhyate)P 

lY. Bmikara- — The above passages, by assuming that Manu and 
other eminent sages had the power of consulting Yedio texts now no 
longer accessible, make them practically almost infallible. The same 
view is taken by S'ankara Acharyya. (See, however, the passage quoted 
fironi him above, in note 67, p. 62 ; bnt there he has the author of the 
Sankhya in view, whose tenets he regarded^as contrary to the Yeda.) 
In answer to the remark of a Mimansaka objector stated in the com- 
ment on the Brahma Sutra i. 3, 32, that the Itihasas and Puranas, 
being of human origin, have only a derived and secondary authority 
itihdsa-purdmm a;pi pawrmheyaMt pramdndntara-mulatam dJcan- 
hhate ’), S'ankara argues in his explanation of the following Sutra (i. 3, 
83) that they have an independent foundation : 
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mu latvd tprdbhamii ievata-vigraMdiprapanchayikm 1 prdyakslia-mulam 
apt samlhavati | Ihavati Mmmdham apratyahlmm api Ghirantananam pra- 
tyahskmi ] tatlid eha Vydsddayo ievatdhMh pratyaksham vymaharanti iti 
smaryate | yas iu IruydUiidnmtandndm im purveshdm api 7idsU devuiihMr 
^yavahmrttum sdmarthyam iti sa jag ad-miehitry am pratishedet \ iidnlm 
iva eTia na any aid ^pi sarvalhaumah hshatriyo^ sti iti hruydt tatas oha rajah 
suyddhclioda^idh uparundJiyat | iddnim im eha hdldntare ^py aeyamBihita^ 
pray an mrndirama’-dharmdn pratijdnlia tatas cha vyadasthd-vidhayi sd&- 
tram anarthakam Icurydt [ TaBmdd dharmotharsha-vasdt Gliwantandh devd- 
dibliih pratyaksha7% vyajahrur itiilishyate\ api dm smaranti svadhyd’^ 
yddishta-demid-samprayogah^^ ityddi ] yogo'^py animady -alsearya-prdpth 
phalahah Bynaryamdm na iakyate sdhasa-mdtrena pratydhhydkcm | srutis 
cha yoga-mdhdtmyam prakhydpayati ! pritlmj-ap-tejo-nila-khe samuk 
thite panclidtmahe yoga-gune pravritte \ na tasyo rogo naja?'d na mrityuh 
prdptasya yogdd'^^ nmishani iarlram ^^ iti \ risJunam api mantra-hrdh- 
mana-darsindih sdmarthyafh m azmadlyena sdmarthyena upamdtum yuh 
tarn 1 tasmdt sa-mulam iiihd8a*purdmm\ 

“ The Itihasas andPuranas also, having originated in the way which 
has been explained, have power, as being based on the hymns and 
arthavadas, to evince the corporeality, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. Por there 
were things palpable through intuition to the ancients, though they are 
not thus palpable to us.^®® Accordingly it is recorded in the Smriti that 
Yyasa and others associated face to face with the gods.^®° Any man 

Instead of yogdd nimisham the text of the Biblioth. Indica reads yogdgnimayam 
^59 See above, pp. 116, 118, and 127; and also Prof. Muller’s article on the Yaise- 
shika Philosophy in the Journal of the German Oriental Society, vol. vii. p. 311, 
where it is remarked that the Yaiseshikas, like Kapila, include the intuition of risliis 
under the category of pratyaksha tprsham jnanaJn sutra-Jeritd prithah na laJcshi - . 
tarn yogi-pratyakshe^ntar-hhmdt). 

^00 Compare with this R.Y: i. 179, 2 : Ye chid hipurve ritasapah dsan saJeam deve-- 
hhir avadann ritdni | te chid avasur ityddi | ** The pious sages Avho lived of old and 
who conversed about sacred truths with the gods, —they led a conjugal life,” etc. See 
also the passages quoted from the Yana-parvan of the Mahubharata, the S'atapatba 
Brahraana, and Plato in the First Yolume of this work, p. U7 ; and compare Hesiod, 
fragment 119: ^vyal yhp rtre ddires ecrav, ^vyal Se BtccKoi adapdroLcn Beoiort KUTot- 
Bvfjrois T^dvdpt^ois, 

“ Immortal gods, not unfamiliar, then 
Their feasts and converse shared with mortal men/’ 

And Herodotus writes of the Egyptians, ii. 144 : Th ‘nrpSrepop r&y dvdpQy rovrooy . 
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wHo should maintain that the ancients, like his own contemporaxieSy 
were destitute of power thus to associate with superhuman heings, like 
the gods, would he denying ail variety in the history of the world. 
Such a person w-ould in like manner affirm that as now there is no 
Kshattriya possessed of universal sovereignty, so neither was there erer 
such a prince ; and would thus impugn the scriptural injunctions re-, 
garding the rujmuya sacrifice- [which was only to be performed Iby a 
universal monarch]. He would also allege that in former times, as 
now, the dutes of castes and of orders were scarcely at all iu force, and 
would thus render fruitless the scriptures by which the rules relating 
to them are prescribed. By these considerations it is intimated that the 
ancients, in consequence of their eminent holiness, were admitted to 
associate immediately with the gods, etxj. And the Smriti^®"^ says that 
nearness to, and converse with the gods is gained by reading the Yeda, 
etc. Again, when the Smriti talks of the practice of Yoga resulting in 
the acquisition of superhuman faculties, such as minuteness, this asser- 
tion cannot be impugned through mere audacity, [i.e. it must have 
had some good foundation]. The Yeda, too, declares the inmense 
power of devotion in these words : ' When the fivefold influence of 
Yoga, connected with the elements of earth, w^ater, fire, air, and aether, 
has begun to act, and a man has attained an mthereal [or fiery] body, 
he is no longer affected hy disease, decay, or death.’ And it is un- 
reasonahle to estimate, by the analogy of our own power, the power of 
the rishis, the seers of the Yedic hymns and Braiimanas. Wherefore 
the Itxhasas and Puraijas have an (independent) foundation.’ ” 

8'ankara does not, however, treat ail the ancients in this way. like 
many other systematizers, he finds no difficulty in rejecting or explain- 
ing away any authorities which come into conflict vrith his views. It 
is thus that he deals with Kapila, the author of the Sankhya. That 
eminent sage is thus spoken of in the SVetasvafeira Upanishad, v. 2: 

Yo yonim yonim adhituhthuty eho vihd7ii ruyani yoms cha survah | 

6iohs €ivai rohs Jv '*Avyht'7tf) Hpxouras, oiKioPras B.im rotcri apdpc&Troiori, “ i.nd [the 
Egyptian priests said] that before these men the gods were the rulers in Egypt, 
dwelling together with men.^’ 

It appears from the gloss of Govinda Ananda that one of the Yoga Sutras is 
here quoted. I give the sense according to Ms explanation : manira-japM 
nUhyham taUsambhdshanam cha iti sutrdHhtt^t^ 
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rislim prasuiaifi Kapila^i yas tarn agre jndmir MlhartU jctyamdnaM dm 
pasyet 1 

The god who alone snperinteiids every source of prodnction and 
all forms, who formerly nourished with various knowledge his son the 
rishi Kapila, and beheld him at his birth, 

Towards the close of his comment on Brahma Sutras ii. I, 1, which 
I shall cite at some length, S'ankara makes some remarks on this pas- 
sage of that Upanishad. After stating the points that had been estab- 
lished in the first Book {aihjdya) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sankhya and other 
hostile doctrines as contrary to the Teda, Shnkara goes on to explain 
the object of the second book, and the purport of the aphorism with 
which it begins, as follows : 

Mdnlm sva-pahlie smriti-nydya-virodlia-pariMrah pradhanaM-^vada- 
ndm cha nydydhhdsopahrmMtatvam pratmddntam sruhty-ddi-pralcri- 
ydydh avigitatvam ity asyaartKa-gdimya praUpadanaya dvitiyo ^dhyayah 
drahhyate \ tattra prathamam tdmt smriti-mrodham upanyasij a par iha- 
rati I yad uhtam Brahma eva sarmjnarh jagatah Mranam tad ayuMam | 
hiitah stnrity-anavakdsa- dosha- prasangdt^^ | smriUs dia iantrakhyd 
paramarshi-pranltd ikhta-parigrihitd f anyds dia tad-amsdrinyah smri- 
tayah | evam saty anamkasah prasajyeran | tdsu hy aehetanmn prMhd- 
nmi smtantram jagatah kdranam iipanibadhyate [ Mam-udi-smritaym 
tdvaeh chodand - lakshanena agnihotradind dharma -jdUna apeksMtam 
arthaih samarpayayityah sdvakdsuh lhavanti asya varnasya amin kale 
^nena vidhanena tipanayanam tdriiai cha dchdrah itthain vedddhayanam 
itthafh sayndvarttaiiam ittham saha- dharma- char ini -saynyog ah Hi tathd 
purushdrthdmi chatur-varndsrama-dharyndn ndnd-vidhdn vidadhati 1 na 
evam kdpiladi-smritinam anushtheye mshaye ^vakdio ^sti moksha-sddjianam 
eva hi samyag-darsaytam adhikritya tdh pramtuh | yadi tattra apy am- 
vakdsdh syur dnarthakyem eva dsdm pramjy eta j tasmdt tad-avirodhem 
veddntdh vydkhydtavydh | katham punar ikshity-^ ddihJiyo hetuhhyo 
Brahma eva sarvajnayn jagatah kdranam ity avadhdritah indy-arthah | 

smrity-anavakdia-dosha-frasangena^^ punar dkshipy ate | lhaved ayam 
andkshepah sva4antra~prajndndm 1 para-tantra-prajnds tu prdyena jandh 

See S'ankara’s commentary on this passage in Bibl. Ind. vii. 351, and Dr. Koer’s 
translation, p. 62, Tpith the note ; also Dr. Hall’s note in p. 19 of the preface to his 
edition of the Sankhya Saj:a,,in the Bibl. Ind. 
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svMantryena iruiy-artham mcdharayitum niaknmantali prahhjdta-pra-- 
netrikdsu smrithhv civalciMleTaH cha iruty-drthatn pTutipat- 

aerann mmat-Jcriie cJm ^yakhydne m nimsyur hahi-manat Bmritinam 
pramirkhu [ hapila-praihritindni eha drahmi jnmiam upratihatdM sma- 
ryyate sruiis dm bhavati ^^risMm prmUtam lapUafk yas tarn agrejnanair 
bihJiartti jdyaMdyimJi ch^ p&’Syed^^ iti | tasM&d %(i aslidtyh ay (itfiaT-- 

tlmifi iahjaih sambhdmyiiuM j iurhdvashtmihhena cAa te ^riham praksli^ 
tJidpayanti ] iasmad api snirUhbaUna vedantah vydlihyeydh iti ptmar 
dhshepah j tasya aamddhir | anya-smrity-miavahasa-dosha-prasan- 
gad ” iti | yadi Brnrity^-amvahu^a-dosha-prasangem Uvara-Mrana-mdah 
dhJiipyeta emm apy myall tsvura-hdrana-vddmyah smrityo ^navaMmh 
pramjyeran | tdh uddJmrmhydmah \ ^ , • evam aneJcaiah smritishv api 
Uvarak hdramtvena upMdmtmm cha pmkdiyate ] Bmriti-balena praty a-- 
mtkhthamdnasya amrUid^alem wa uUarum pravaksky ami ity ato ^yam 
mya-smrUymmvakdsa-doslmpmydsah | dariiiam tu irutinam isvara- 
kuram-vadam prati tdtparyyam | vipratipaUau cha Brnritlndm avuiya- 
hartmya ^nyat&mparigrahe ^nyatarasydh parity age cha srufy-anusdrin- 
yah smriiayah pramdmm anapeksJiydh itarah | tad uktam pramdna-la- 
k&kane mrodke tv ampeksham sydd asaii hy anumdndm^^ iti (Mimansa 
Sutras i. Z, Z) \ na cha atlndriydn artJidn irutim antarena hakhid upa- 
labMaie iti iahjaih samlMvayitum nimUtabhdvdt j iakyaih hapiladlndm 
Biddhanam apratihatagnanatvad iti diet 1 na | siddker api sapehahatvat | 
dharmdnmhthdndpehha hi siddhih sa dia dharmas chodana-lahhanah I 
iaim dm purva-Biddhdyas ehoSandyah artho na pascMma-siddlia-purusha^ 
mchana-vakm atimnhitum iahjate | Biddha-ryapdaraya-kalpandyaM api 
hahukdt siddhamm pmdarUiena prakdrem Bmriti-vipratipaUa^i satydih 
m miti-vyapdsraydd anyad nirnaya-kdranam aati | para4a7itra~prajm- 
aya api na akasmdt amriti-viksha-mhayah pakahapdto yiihtah [ hasyacMt 
hvacMt tu pahsliapdte aati purusli(hmati-vaikarupyem tattvdvyasthdna* 
praaangut | taamdt taaya api amriti-upraUpattU'-upayiydaena aruty-anu- 
adramiimdra-uveehanena cha aan-undrge prajnd sangrahaniyd | Yd tu 
kutih KapiUaya jndndtimyam darsayantl pradarkitd m tayd srutk 
vkuddham api Kdpilam mataHi sraddhatum khjmli Kapilam^^ iti 
iruti-sdnmiya-mdtraivdd^l'^^ anyaaya chaEapilasya Sagaraputrdnam 
prataptur Vdaudeva-numnah smarandt | anyartha-darkmaaya cha prdpti- 
fahitasya aaddhakatvdt | Bhamti cha anyd Manor mdhdtyam prahhyd- 
Mimaasu-sufcra i. 1, 31. See above, pp. 73 f. 
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pafmM Jrutir mi Mneha Mmur amdat tad Meshajam^^ iU [ 
Manuna eha {:siL 91) sarpa-^ihiitesku chatmamm sarpa-hhutam chat’- 
mani \ samam pai^mn atma’-ydj% svdrajyam adMgacJiehhati^^ iU sarvdt- 
matva-darhnam praiamsatd Kdpilam matam nindyaU iU gamjate ] Ka~ 
pile hi m mfPdtmatvchdarianam anummyate dtma-hheddlhyupagamat j 
. . • . ata§ cha dtnm-hheda-Jcalpanayd '^pi Kdpilasya tmitrasya mda- 
mruddhatvaih mdumsdf i'-Manu--va€ham’-nrudhatvam cha m hmalam ma- 
tantra-praJcriti-parihalpamyd eveti siddhmn | vedasya M nirapehsliayn 
svdrthe prdmany am raver im rupa-vuhaye purusha-vachasdin tu muldn^ 
tardpehsham svarthe prdmdnyaM mMri-smriU-vyavahitam cha iti vipra- 
Icarshak | tasmad uda-piruddJie mshaye smTUy-atiavahaia-praBango na 
doshah I 

But now tlie second cliapter is commenced witli tlie view of effect- 
ing the following objects, viz. (a) to refute, in our own favour, the 
charge of contradicting the reasonings of the Smriti, to shew {h) that 
the doctrines regarding Pradhana, etc., have nothing more than an ap- 
pearance of reason, and {c) that the manner in which the subjects of 
creation, etc., are treated in each of the Upanishads is unimpeachable. 
First of all then the author states, and removes, the objection of con- 
trariety to the Smriti. Our opponents urge that it is incorrect to say 
that the omniscient Brahma is the cause of the world. "Why ? Because, 
(1) as they allege, that doctrine ‘is chargeable with the objection of setting 
aside the Smriti as useless’(Br. Sutra, ii. 1, 1). This term ‘ Smfiti^ denotes 
a systematic treatise (tantra) composed by an eminent rishi, and received 
by the learned ; and there are other Smyitis in conformity with it. And 
the alleged difficulty is that (on the theory that Brahma is the cause) all 
these would be set aside as useless ; since they propound an unconscious 
Pradhana as the self-dependent cause of the world. The Smritis of 
Mann and others, indeed, which affirm that by means of the agnihotra 
and other enjoined ceremonies, the objects desired (by those who practise 
these rites) will be accomplished, will still retain their use, viz. of pre- 
scribing the objects to be pursued, viz. the various duties of the four 
castes and orders, — ^that such and such a caste shall be initiated at such 
a time and by such a process, and shall follow such and such a mode of 
life, that the Veda is to be studied, that the cessation of study is to 
take place, and that union with a woman following the same rites is to 

See above, p, 181, and tbe Fhst Volume of this work, pp. 188, and 510. 
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celebrated, in sncb and sucb ways. But [on tbe hypothesis of Brahma 
being the creator] no such room is leffc for the Smritis of Kapila and 
others, on the ground of any ceremonies to he performed [in conformity 
with their prescriptions]; for they have been composed as emhodying 
perfect systems affording the means of final liberation. If in this 
respect also no place be left for them the difficulty will arise that they 
are ^uite useless. And hence the conclnsion is reached that the Hpani- 
shads should be interpreted so as to harmonize with them. But, such 
being the case, how, it is again objected, have you detei’mined on the 
strength of the reasons furnished by the texts about ^beholding,’ etc., 
that it is the meaning of the Yeda that Brahma is the omniscient cause 
of the world, thus exposing yourself to the charge of leaving no place 
for the Sm riti ? Although we hold that this charge is harmless as regards 
those who think for themselves; yet men have for the most part no 
independent opinion, and are unable by an unassisted act of their own 
judgment to determine the sense of the Y edas, and will consequently lean 
upon the Smritis composed by renowned authors, and adopt the sense of 
the Yedas which they enforce : and from their lofty opinion of these authors 
they will have no confidence in our interpretations. And it is moreover 
. « urged (2) that Kapila and the others are declared by the Smriti to have 

I possessed an unobstructed intuitive (drsJia^^^) knowledge; and there is 

\ also a Yedic text to the effect VHe vffio of old sustains with manifold 

i knowledge Hapila when he is produced, and beholds him when bom,^ etc. 

I (SVetasv. Up. v. 2). Consequently their doctrines cannot he imagined 
to be untrue. And they further support their tenets by argument. On 
these grounds also, it is urged, the TJpanishads must be interpreted by 
the aid of the Smritis. The questions thus raised are settled by the con- 
cluding words of the Sutra, ^ JTo; for this conclusion is vitiated by the 
I objection that other SmTitis would in this way be rendered useless.’ (1) 

I If the doctrine that God is the cause of the world is chargeable with 

\ the objection that it leaves no room for the Smriti, in the same way the 

difficulty w’ill arise (on the other theory) that other texts of the Smriti 
which affirm that God is the cause will be set aside. These we shall 
adduce.” After quoting some passages, Shnkara proceeds: ‘*In the 
same manner in numerous texts of the Smriti God is shewn to he both 
the instrumental and the material cause. I must answer on the 
See aboTCj pp. 1 1 6, 1 1 8, and 127. 
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strength of the Smriti the person who opposes me on the same ground, ^ 
and so I just indicate this objection against his yiews as having the 
effect of setting aside other Smritis. Bnt it has been shown that the 
sense of the Yedic texts is in favour of the causality of God. And 
since, if the Smritis are at variance with each other, we must of neces- 
sity accept the one set and reject the other, those of them which are con- 
formable to the Veda will be anthoritative, and the rest will deserve 
no attention : for it has been said in the section (of the Purva Mimansa) 
on proof (i. 3, 3), that ‘if it (the Smriti) he contrary (to the Veda) it 
must he disregarded ; but if there be no (contrariety) it must be in- 
ferred (that the former is founded on the latter).’ And it is inconceiv- 
able that anyone should discover things beyond the reach of the senses 
without the aid of the Veda, since the means of doing so are wanting. 
If it be urged that we can conceive such discovery (of imperceptible 
things without the help of the Veda) as possible in the case of Kapila 
and other perfect 'persons '{siidhandm)j because there was nothing to 
obstruct their knowledge -we reply, dJfo ; because perfection (siddhi) 
is dependent upon something else, viz. on the practice of duty. How 
duty is deffned as something which is enjoined. And the subject- 
matter of an injunction which was previously promulgated cannot be 
called into doubt on the strength of the words of a man who became 
perfect at a subsequent period. And even on the supposition that con- 
Mence could be placed in such ‘perfect’ persons, yet, as they are 
numerous, and as such a mutual contradiction as we have already 
pointed out exists between the Smritis of different ‘perfect’ persons, 
there is no means left of determining the truth, hut reliance on the Veda. 
Causeless partiality to any particular Smriti, on the part even of a man 
who has no independent opinion, is improper ; hut if anyone ever does 
exhibit such partiality, the charge of depriving truth of all fixity at- 
taches to his procedure^ because the opinions of men (which he takes 
as the standard of his belief) assume all sorts of forms. Consequently 
his judgment also should he directed into the right path by indicating 
the mutual contradictions between the different Smritis, and by dis- 
tinguishing those of them which are conformable to, fr.om those which 
are at variance with, the Veda. And (2) the Vedic text which has been 
pointed out, showing the transcendent character of Xapila’s knowledge, 
cannot be a warrant for beUeving the doctrine of Kapila, though eon- 
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trary to tlie Veda, since tlie word Kapila ‘has, in this text, a general 
sense ^ [applicable to others besides the author of the Sankhya] (Mim. 

; Sutra, i. 1, 31), and another Hapila called Yasudeva, the consumer of 

I Sagara^s sons, is also mentioned in the Smriti; and since the indication 

j of something which has a different object in yiew, and is therefore irrele- 

' vant to the matter in question, can prove nothing.”®® There is, besides, 

another text of the Yeda which sets forth the eminent diginity of Mann in 
! these terms, ‘Whatever Mann said is medicine/ And Mann — when 

I he employs the words (xii. 91), ‘ He who, with impartial eye, beholds 

I himself in aU beings, and ail beings in himself, thus sacrificing his 

^ own personalty, attains to self-refulgence j ^ and, by saying this com- 

mends the tenet that everything is one with the supreme Spirit — ^must 
he understood as censuring Eapila*s doctrine. Por Kapila does not 
assent to the identity of Brahma and the universe, since he holds a 
diversity of souls.” . . . (After quoting one passage from the Maha- 
« bharata, and another from the Yeda, to prove that Kapila is wrong, 

S'ankara proceeds) : “ Hence it is proved that Kapila’s system is at 
variance with the Yeda and with the words of Manu, who follows the 
Yeda, not only in supposing an independent Prakriti (nature), but also 
in supposing a diversity of souls. How the Yeda has an independent 
authority in regard to its own contents, as the sun has (an iEherant 
power) of manifesting forms ; whilst the words of men have, as regards 
their own sense, an authority which is dependent on another source 
(the Yeda), and which is distinguished (from the authority of the 
Yeda) by the fact of their authors being remembered. Consequently 
it forms no objection to a doctrine that it sets aside a Smriti on a point 
which is contrary to the Yeda.” 

The irofis tlms translated are explained as follows in the Gloss of Oovinda 
Ananda ; KapilanijnanaiThibhartti tarn Isvaram tU 

tatha eha m^Mhmya tsvara-pratipatU-seshasya Kapi!tt--sarmjmtmsya dariamm 
mmvadas imya ^mmntarem prapti-mnymya avdrtiM-sddhahatmyogdd 7m., anmdda^ 
miU'ad mnaymim^siddhir ify aha | “And it is enjoined (in the text of the Sveta- 
s' vatara Upanishad) : ‘ Let him behold that Isvara who nourishes Kapila with various 
knowledge;’ and so since this ‘indication’ of, this reference to, the omniscience of 
Kapila, which has another object in view, and ends in the establishment of aii fi'vara, 
and which on other grounds is shewn to be irrelevant, cannot prove its own meaning, 
— this mere reference does not suffice to evince Kapila’s omniscience : — This is what 
S'ankara means to say.” 

See the First Volume of this work, pp. 188 and 510. 
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See also S'ankara’s commentary on the Taittirlya Upanishad, Bib. 
Ind. vii. pp. 136, 137, where he says : 

Ku.pila-Jcanadadi-tarha-iastm-virodhah Ui diet | m | teshdm muld- 
llidve veda-virodhe dia hhrdntyopafaUeh [ 

** If it be objected that this is contrary to the rationalistic doctrines 
of Kapila and Kanada [and therefore wrong], I answer no, since these 
doctrines are proved to be erroneous, as having no foundation, and as 
being in opposition to the Yeda.’’ 

His remarks on a passage of the Prasna Upanishad, which are as 
follows, aiTord a curious specimen of the contemptuous manner in which 
this orthodox Yedantist treats the heretical Sankhyas, etc. (Prasna Up. 
vi. 4 ; Bib. Ind. viii. 244) : 

BdnhJi^ds tu avidya- dkyaropitam eva pumshe Mrttritvam hriijd-lcdrd^ 
ham phah'm dia iti kalpayitvd dgama-vdhyatvdt punm tatas trasyantaa 
paramdrthatah eva hhohtritvam pur ushasy a ichdihanti [ tattvdntaram cha 
pradhdnam purushdt paramdrtha'Vastu-hhutam eva kalpayanto ^nya-tdr- 
kiha-hrita-huddhi’-vuhaydh santo mkanyante | Tathd itare tdrJcihdh sdn- 
hhyair ity evam paraspara-viruddhartha'-halpandtak dmishdrthinak iva 
prdnim hiyonyam mruddhamandk artha-dariitvat para7ndrtha-tattvdt 
tad-duram eva apaTcrnhyante ] atas tan-matain aiiddritxja vedantdrtha- 
tattvam ehatva-darianam prati ddaravmto mumukshavah syur iti tdr’kikon 
mate dosha-darsanarh kmcMd uchyate '^mndlikir 7ia tu tdrhiha-tdtparyyena j 
The followers of the Sankhya imagine that the functions of action, 
and the enjoyment of reward which causes action, become erroneously 
attributed to the soul {purusha) in consequence of supervening ignorance ; 
but as this doctrine dijffers from that of Scripture, they become afraid of 
it, and seek to ascribe to the soul enjoyment in the proper sense. And 
supposing another principle distinct from soul, vk. Pradhana (or na- 
ture), which they regard as substance in the proper sense, they become 
the objects of coi'rection by other rationalists, and are crushed. Thus, 
in conseq^uence of the contrariety between the conceptions of the San- 
khyas and those of other freethinkers, the two parties quarrel with 
each other like animals fighting for fiesh; and thus, from their having 
an (exclusive) regard to (their own) views, they are all drawn away 
to a distance from the essential truth. Wherefore let men, disregarding 
their tenets, seek for final liberation by paying honour to the principles 
of the Yedantio doctrine, which maintains the unity of all being, W'e 
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liave tliTis pointed out sometliing of tbe errors of the rationalists, and 
liaTe said nothing in aceordanee with their views.’^ 

IV, — In thus depreciating Kapila, S'ankara is in direct opposition to 
the Bbagavata Parana (which, however, may be a work of later date 
than in which the author of the Sankhya is spoken of with the 

greatest reverence. Thus in Bhag. Pur. i. 3, 10, he is described as 
the fifth incarnation of Yishnn : 

Panchamah Kapih ndma siddJieiah Icdla-mplutam ] pTwacMsuraye 
mnMyam taUva-grdma-miirmyam | 

In his fifth manifestation, he [in the form of] Eapila, and lord of 
saints, declared to “Asuii the Sankhya which defines the series of prin- 
ciples, and which had been lost through the lapse of time.’* 

And again, in Bh%. Pur. ix. 8, 12, 13, Kapila is made the subject 
of eulogy, A legend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to he the robber of a horse which had been 
carded away from their sacrifice, advanced to slay him, when they 
were burnt up by fire issuing from his body. The author of the 
Purana, however, denies that this was in any degree owing to passion 
on the part of the sage : 

Ifa 8dihu-vudo nmiii-kopa-hharjitdh nripendra-ptitrdh iti sattva-dha- 
mam | katharn tamo rosJmmayam mhhdvyate jagat-pavitrdtmani hhe rajo 
hhmh j yasymitd sdnkhyamayl dridheha naur yayd mumuhhus taraU 
dwafyayam | Ihmdrnavam mTity%*pathifk vipakUtak pardtma-hhutaBya 
katham pnthanmaiih j 

^^It is not an assertion befitting a good man to say that the king’s 
sons were burnt up by the wrath of the sage j for how is it conceivable ' 
that the darkness {tamas) of anger should reside in the abode of good- 
ness (sattva), or that the dust (or passion, rajas) of the earth should 
ascend into the sky, the region of purity ? How could that sage, one 
with the supreme Spirit, by w’^hom the strong ship of the Sankhya was 
launched, on wiiich the man seeking emancipation crosses the ocean 
of existence, hard to be traversed, and leading to death, — how^could he 
entertain the idea of any distinction between himself and others [and 
so treat any one as an enemy] 

It is not necessary for me to quote any further passages in praise of 
the author of the Sankhya, There is a great deal about this system 
See Vilson’s Yish. Pur., preface, pp, xlir. and li. 
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in tlie MaMTbli^ata, S'antiparvan, verses 11,037 ff. See Colebrooke’s 
Essays, i. 236 (p. 149 of 'Williams andlYorgate’s ed.) ; Wilson’s Yislinu 
Burana, pref. p. xciv. and text, pp. 18 ff. witk notes; BbagavataBurana, 
in. ckapters 24-30 ; Weber’s Ind. Stud, passim ; Dr. Boer’s Introduc- 
tion to SVetasvatara Dpanisbad, Bibl. Ind. xv. 35 ff. ; and Dr. HaU’s 
preface to the Sankhya-sara in the Bibl. Ind. p. 19, note. 

We have thns seen that a distinct line of demarcation is drawn by 
the most accurate and critical of the Indian writers,' between the S'ruti, 
which they define to be superhuman and independent, and the Smriti, 
which they regard as of human origin, and as dependent for its author- 
ity on its conformity with the Stuti. Shnkara, indeed, as we have also 
observed (above, p. 183 f.), goes very nearly, if not altogether, so far as 
to assign an independent foundation to the Smritis; but he confines this 
distinction to such of these works as coincide in doctrine with the S'ruti 
or Teda, according to his own Vedantic interpretation of its principles, 
while all other speculators are denounced by him as heterodox. It is, 
however, clear from the SVeta4vatara XJpanishad, the Mahabharata, the 
Bhagavad Grlta, the Vishnu, and the Bhagavata Puranas, etc., that the 
doctrines of the Sankhya must have been very prevalent in ancient 
times, and that S'ankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents,^®® 

^63 I quote the following passage from Br. Boer’s Introduction to the S'vetusvatara 
Hpanishad, pp. 361 : “At the time of the composition of the Swetaswataia, the 
Sankhya was not a new system, which had to oyercome the resistance of old received 
opinions, and the prejudices of men in power, whose interest might be opposed to the 
introduction of a doctrine by which their authority could he questioned. It had 
found many adherents ; it was the doctrine of Manu, of some parts of the Maha- 
bharata, and to its founder divine honour had been assigned by general consent. It 
was a doctrine whose argumentative portion demanded respect, and as it was admitted 
by many Bramhans (stc), distinguished for their knowledge of the Vedas, it could not 
he treated as a heresy. The most learned and eminent of the Bramhans were endently 
divided among themselves with reference to the truth of the Sankhya and Yedautaj 
and this must have afforded the opponents of the Vedaic system a most powerful 
weapon for attacking the Vedas themselves. If both the Sankhya and Vedanta are 
divine revelations, both must be true; hut if the doctrine of the one is true, the doc- 
trine of the other is wrong ; for they are contradictory among themselves. Purther, 
if both are derived from the Vedas, it is evident that also the latter cannot reveal the 
truth, because they would teach opposite opinions about one and the same point. Such 
objections to the Vedas had been made already in ancient times, as is clear from the 
ITpanishads, from several passages of Manu, from Yaska, etc. ; and under these cir- 
cumstances it cannot he wondered at, if early attempts were made to reconcile the 

13 
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It*is not necessary for me iiere to inquire with any accuracy what 
the relation was in which the different philosophical systems stood to 
each other in former ages. It may suffice to say that the more thorough - 
going adherents of eaeh—of the Tedanta, the Sanhhya, the 
etc.— must, according to all appearance, have maintained their respec- 
ti?e principles with the utmost earnestness and tenacity, and could not 
hare admitted that any of the rival systems was superior to their own 
in any particular. It is impossible to study the Sutras of the several 
schools, and come to any other conclusion. The more popular systems 
of the Piiranas, on the other hand, blended various tenets of the dif- 
ferent systems syn'cretically together. In modern times the superior 
orthodoxy of the Yedanta seems to he generally admitted. But even 
some who hold this opinion refuse to follow the example of Shnkara in 
denouncing the founders of the rival schools as heretical. On the con- 
trary, they regard them all as inspired Munis, who, by adapting their 
doctrines to the capacities or tendencies of different students, have 
paved the way for the ultimate reception of the Vedantic system. 
Such is the view taken in the Prasthana-bheda of Madhusudana Saras- 
vati, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weberis Indische Studien, i, 23) : 

BaneshCim cha sanhsliepem frividJiah em prasthana-lhedah | tatra 
dramhha-vudah ekah ] parindma-vado dvitiijah ] mva/rttOnDddaB tritipdh j 
pdrthkdpi/a-tmjasa-vd^mt^S ehaturmdhdh paramdnavo dvy -anukddk 
hr mem Irahmdnda-paryantafk jag ad drambhante | asad em hdryyam 
kuraha-vydpdrdd utpadyaU iti pratJiamas tdrkikdndm mwidma- 
Mndiii dm | sattva -rajas- tamo -gmdtmakam pradhdnam em maJiad- 
uhankurddi - kramena jagad-dkarem parinamate j purvam api suhhna- 
rupem sad eva kdryam kdrana-vydpdrem ahhivyajyate iti doitiyah 
^^akshah Bdnkhya-Yoga-Pdtanjala-Fdsiipatdndm ] Brahnanah pari- 
^'^^dmo jagad iti Vaishnavdndm | sva-prakdsa-paramdmndddmtiyam Brah^ 
ma sva-mdyd-vasdi miiJiymva jagad-dkarem Palpate iti tritiyah pakslio 

tenets of the Vedanta and Sankhya to save the uniformity of the doctrine, and 
thereby the sacredness of the Vedas as the Scriptures derived from the immediate 
revelation of God. So, for instance, it is recorded that Vyusa, the reputed author of 
the Braraha Sutras, wrote also a commentary to Patanjaii’s Yoga-s''astra, which is still 
extant under his name. In the same manner composed Gaudapuda, the eminent 
Vedantist, and teacher of Sankara’s teacher, Govinda, a commentary to IsVara 
Krishna’s S^khya Kiirika j and the Bhagavad Gitii has also the same object,” 
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^rnkma-vdclmam \ mrvesMm prasthdna-harUrindm mmlndm vivartta- 
•vaia-paryamsamm aimtlye Pammesvare eva pratipdiye Uiiparyam | na 
hi te mumyo Ihrdntdh mrmjnatvdt teshdm j kintu mMr-msJimjapram- 
ndndm dpdtatah ptintshdrthe praveio na mmbhavati iti mstihja-v dr a- 
nay a taih prakdra-lhecldh pradariUdh \ iatraiesJidifi tdtparyam ahiddhu 
reda-rirnddhe ^py arthe idfparyam utprekshamdnds ian-matam era upd- 
deyatvena grihnanto jandJ} ndnd-patlm-jmho hhmmiti \" iti sarv am ana-- 
mdtjam | 

^‘The difference in principle between these various schools is, when 
briefly stated, three-fold. The first doctrine is that of a commencement 
of the world ; the second is that of an evolution ; the third is that of 
an illusion. Atoms of four descriptions — earthy, aqueous, igneous, and 
aerial~~beginning with compounds of two atoms, and ending in the 
egg of Brahma (the world), originate the universe : and effects, pre- 
viously non-existent, come into being from the action of a causer. This 
is the first theory, that of the Logicians and Allmansakas. The second 
theory, that of the Sankhyas, Yogas, Patanjalas, and Pa^upatas, is that 
Pradhdna (or Pralcriti = nature), consisting of the three gums (quali- 
ties), rajasy m.di tamas, is evolved, through the successive stages 

of (intellect), and alianhura (consciousness), etc., in the form of 

the world ; and that effects, which had previously existed in a subtile 
form, are [merely] manifested by the action of their cause. Another 
form of this theory is that of the Yaishnavas [the Eamanujas], who 
hold the universe to be an evolution of Brahma. The third view, that 
of the Brahma-vadins (Yedantists), is, that Brahma, the self-resplen- 
dent, the supremely happy, and the one sole essence, assumes, unreally, 
the form of the world through the influence of his own illusion (Alaya). 

The ultimate scope of all the Munis, authors of these different sys- 
tems, is to support the theory of illusion, and their only design is to 
establish the existence of one Supreme God, the sole essence ; for these 
Munis could not be mistaken [as some of them must have been, if 
they were not all of one opinion, or, as those of them must have been 
who did not hold Yedantic principles], since they were omniscient. 
But as they saw that men, addicted to the pursuit of external objects, 
could not all at once penetrate into the highest truth, they held out to 
them a variety of theories, in order that they might not fail into atheism. 
Misunderstanding the object which the Munis thus had in view, and 
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representing that they even designed to propound doctrines contrary 
to the Yeclas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a variety 
of systems. Thus all has been satisfactorily stated,’* 

I find that YijnanaBhikshn, the commentator on the Sankhya aphor- 
isms, takes very nearly the same view as is here quoted from Madhu- 
sudana Sarasvati, in regard to the superiority of the Brahma Mimansa 
or Yedanta over' the other Barsanas. 

In his Sankhya-pravachana-bhashya (Bibliotheca Indica, pp. 3 ff.), 
he thus writes :■ 

S^dd etat | N^dya-mUeMMlhydm atra mirodJio Ihavatti j Irakma- 
mimdfiim-yogdlhyam iu mrodho ^sty em \ tdlhydm nityesvara-sadhandt | 
atm cha Iharasya pratuUdhyamamtmt j m cha atrdpi vydvaJidrilca^ 
pdramuriMka-hheimm uimra-mrlhara-vaday or avirodho^ htu sesvara- 
vddmya tipdmnd-pamka-samlhmdi iti vdeJiyam [ vimyamakdhhdvdt [ 
iharo hi durjmyah iti mrUmratvam api hha-vyavaMra-Biddham aiim- 
ryya-vairdyydya amvaditurh iakyate dtmanah sagumtvam iva \ na tu 
kvdpi sruty-adav Uvarah spkiitam pratisMdliyate yem seivara*vddasyaiva 
vydvalidrikatvam madharyeta iti | atra uchjate [ atrdpi injavaMrika- 
pdramdrthika - hJidm lhamti [-^asaiyam apratishtham U jag ad dhur 
anisvaram” ityadi-Sdstrair nirtimr&'i^ddasya ninditatvat [ asminn eva 
iustre vydmhdrikasyaiva pratulmdhmya aiivaryya - miragyady - artham 
mmddatvauchitydt j yadi hi laukdyatika-matdnusdrem nityaisvaryyam 
m pratishidhjeta tadd, par^urnornitya-nirdoshaikaryya-daHanena tatra 
ekittdmiato mukdbhydBa - pratihandhah sydd iti sdnkhydchdryydndm 
dsayah j sekara-vadasya m kvdpi nindddikam asti yem %ipdsanddi-para- 
tayd tat sdstram sankoehyeta \ yai tu ndsii sdnkhya-sammn jniimm 
ndsti yoga-samam halam | atm mh saMayo md hhuj jndnatfi sdnkhyam 
par am smriiam^^ ityddi vdkyam fad-vwekdfhie em sdnkhyajndnasya dar- 
imtdutarehliyah utkarsham prafipaduyati na tv thara'-praiisheddmie ^pi | 
iathd Pardsarddy-akMla-iuhta-samvaddd api*Beivara^vddasyawa para- 
mdrtMkafvam avadJidryate j api cha ^^Akshapdda-pranlte elm Kdndde 
Bdnkhja-yogmjoh | tydjyah iruU-mmdhc '^mkaliiruty-eka-saranair nri- 
hliih I Jaimimye cha Vaiydse mfudhamic m kaichana \ ifxdyd vedartha- 
vijndne kndi-pdram gatau hi im^ iti Fardsaropapurdnadibhyo ’pi 
Irahna-nmndmdyak UmrdMe halamitmm j yathd \ ^^nydya4antrdny 
amkdm tais tair uktdni vadihM^ \ hetv^dgama-saddchdrair yad yuktam 
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tad upusyatam^^ iti mol8ha--dJiarma-vdkyad api Fardsardiy-ahMU-mUa- 
vyavaMrem hrahma-mimdmsd-nydya-vaUesMhdiy-uMah Umra-^sadhaha- 
nydya^ $m grdhyo hahmitvat | taihd \ m paiyanti yoyindrd^ 

Bdnhhydh apt mahimram | anadi-nidkamm It alma tan eva iaranam 
vraja^^ Uyddi-kaurmddi-vdhymli sdnlchydndm zSvardjndnasyawandrdya- 
nadind proMatvdeh 0 ha \ hinoha hrahma-mimMtsdydh Umrah em muhhyo 
m%liayah upakramddilMr m 1 tatrdihse tamja Milie^dsirasymm 

aprdmdnyawt sydt \ ^^yaPparah iaMah sa iaMdrthah^'^ iti nydydt | adn’" 
khya-sdstrmya tu purmhdrtha-taPsddhana-prdkritPpurmha-vmkdd eva 
mukhyo mshay ah \ iti Umra-pratisltedhdMa-hddhe ^pi na aprdmdnyam \ 
^^YaPparah iaMal} sa kaMdrPhah^'* iti nydydt \ atah sdmMsatayd sdn" 
hhjam eva Isvara-pratuJiedhdmie durlalam iti [ na eha hrahma-mimdm- 
sdydm apt isvdrah eva mukliyo vishayo na tu nityaiharyam iU vaktum 
iakyate | smnty-anavakdsa-dosha-prasanga^^ -rupa-pwrva-pakshaBya an%- 
papatiyd niiyaiharyya-viiuhtatvena eva iTahma-mlmdmd-vishayatvdva- 
dhdrandt [ IraJima-ialdasyaparorlrahmany eva mukhjatayd tu athdiah 
para-lrahmagijndsd^^ iti na sdtritamiti\ etena sdnkhya-virodJmd Irah- 
ma-yoga-darianayoh kdryyeivara-pmratvam api na idnkanlyam j prakritP 
svdiantrydpattyd ^^rachandnupapattek cJia na anumdnam ityddi hrahma^ 
sULira-parampard-nupapattek cha | taihd ^Ha pufveshdm api guru^ kdlena 
anavachchhedad^^ itiyoga-sutra-tadiya-vydBa-lhdshydhhydm sphufam zka-^ 
nityatdvagamdeh cha iti | tasmdd alhyupagama-vdda-prmdliPvddddmd 
eva sdnkhyasya vydvahdrikehara-pratishedha-paratayd hrahmamtmdmsd^ 
yogdlhydm saha na virodliah 1 alhyupagama-vddak cha idstre drishtak 1 
yathd Vislim-purdne (i. 17, 54) | ^^JEte ’bhinna-dTikdfh daily ah vikalpdh 
kathitdli mayd | kritvd^lhyupagamath tatra smkshepah iruyatdm mama ” 1 
iti [ astu vd pdpinditi jndna-pratibandhdrtham d&tika^darsaneshv apy 
aHikatah kruti-viruddhartha^vya/oasthapanam ieshu teshv amkesliv apra- 
many am cha [ kruti - smrity - a/oiruddheshu tu mukhja - vishayeshu pru- 
many am asty eva | atah eva Fadma - purdne Irahma-yoga-darsanatP 
riktdndm darkanandm ^indd ^py upapadyate | Yathd tatra Pdrvatlm 
prati Isvara-vdkyam [ krinu devi pravakshydmi tdmasdni yathd-kra-- 
mam 1 yeshdm krmana-mdtrem pdtityam jndnindm api | prathamam M 
mayaivoktam S'aivam Pdkupatddikam [ mach-chhakty’-dvesitair vipraifi sam- 
proktdni tatah pa/ram [ Kanddena tu samproldam kdstram vaikesJiikam 
mahat j Gautamena tathd nydyam sdnkhyam tu Kapilena mi | dvijan- 
mand Jaiminind purva^t vedamayarthatah | nirikvarem vddena kritam 
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iaatram malmUaram | Bhuhamm iedM proUam charvahmn ati-garld- 
tarn I daiiyandm ndiandrtMya TuhnmdBuMha-ruptnd | Imddha-mB- 
tram asat proMani nagna'-nila^patddihmi [ muyd-vadam asach-cJihdMram 
pracliehhanmm lauddJuim eta cha | mayaiva katliitam devi Iculcuit hrdh~ 
mana-rupind i apdrtJia7% imU-mhjdndfk darsayat hka'-garhitam j kar- 
ma-Bmrupa-tydjyatmm atra eha pratipadyate ] sarm-karma-parilhrain- 
sad mkhkarniijam tatra dhochyaU | pardtmaglvayor aikyam maya Hra 
pmtipadyate j hrahnano hya parmn rupam nirgunam dariitam mayd { 
mnmya jagaU^ py asya ndhndrtkam kalau yuge | mddrtJiavad malidsCtB- 
tram 7ndyu-vddam amidikam j mmjaiva kathitam devi jag atdni ndia-hdra- 
nad^^ iii | adhikmn tii Irahyia-mimdmd-'bhdB'hye prapaneMtam aBmabhir 
iti j iastnad dstika-sdstraBya 7m kasydpy aprdmdnyarJi virodJio vd sva- 
BVO'tisfmyeBhi sarvesMm ahadhat anrodhaoh elm iti 1 nanv evmn purusJia- 
hahutvdiiiie ^py asya sdstrasya abhyt^agama-vadatvam sydt | m sydt j 
avirodhat | Irahma-mimmnsdydm apy nand-vyapadekad^^ ityddi- 

BMrajdtmr jtvdtyna-lahutvasyaiva nirmyat j sdnkhya-'siddhapwmhdndm 
uttmtmm tu hrahtm-mzmunisayd IddhyaU em | dtmd iti tu upayantP^ 
iti iat-BUtrem paramutmamh eva paramdrtha-hhumdv dfmatvdvadhd- 
ramt | tathdpi cJia smikhyasya na aprdmdmjam | vydvahdrikdtmano 
jlmsya liara-vivekajndnaBya mokBlm-BadliamiM mvaksliiturthe hadhd’* 
hlidvdt 1 eteiia druti-smriti-prasiddkayor ndndtmaikdimatmyor vydvaM- 
rika-pdramdrthika-hJiedena avirodlmh \ 

Be it so : let there be here no discrepancy with the Fyaya and 
Yaileshika. But it will he said that the Sankhya is really opposed to 
the Brahma-mlmansa (theYedanta) and the Yoga [of Patanjali] ; since 
both of these systems assert an eternal IlTara (God), while theSankhya 
denies such an Israra. And it must not be said (the same persons 
urge) that here also [as in the former case of the l^yaya and Yai^e- 
shika], owing to the distinction between practical [or conventional, or 
regulative] and essential truths, there may he no [real] contrariety 
between the theistic and the atheistic theories, ^inasmuch as the theistic 
theory may possibly have a view to devotion [and may therefore have 
nothing more than a practical end in view] j— -you are not, it will he 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. Por as Isvara is difficult to he known, the atheistic theory 
also, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiiing indifference to the conception of a Deity? 
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( jiist as it is [coEventionally] toerted tliat soeI Las qualities) | but 
neither the Veda, Eor any other sastra contains a distinct denial of 
an Is vara, by which the merely practical [or conventional] character of 
the theistie theory could be shewn. [Consequently the theistic theory 
is not a mere conventional one, but true, and the contradiction between 
the atheistic Sankhya and the theistic systems is real and irreconcilable], 
*^To this we reply: in this case also the distinction of practical and 
essential truths holds. Eor although the atheistic theory is censured by 
sucb texts as tbe following : ‘ They declare a world without an Isvara to 
be false and baseless;’ yet it was proper that in this system (tbe San- 
khya), the merely practical (or conventional) denial [of Isvara] should 
be inculcated for the purpose of inspiring indifference to the conception 
of a Deity, and so forth. Because the idea of the author of the San- 
khya was this, that if the existence of an eternal Isvara were not 
denied, in conformity with the doctrine of the Laukayatikas, men would 
be prevented by the contemplation of a perfect, eternal, and faultless 
godhead, and by fixing their hearts upon it, from studying to discri- 
minate [between spirit and matter]. But no censure on the theistic 
theory is to he found in any work, whereby [the scope of] that 
system might he restricted, as having devotion, etc., in view as its 
only end. And as regards such texts as the following: ^ There is 
no knowledge like the Sankhya, no power like the Yoga; doubt not 
of this, the knowledge of the Sankhya is considered to be the highest,’ 
they [are to be understood as] proving the superiority of the Sankhya 
doctrine over other systems, not in respect of its atheism, but only of 
its discrimination [between different principles]. It is, moreover, estab- 
lished by the concurrence of Parai^ara, and all other well instructed 
persons, that the theistic theory is that which represents the essential 
truth. Further, such texts as the following of the Parasara Upapurana, 
and other works, shew that the strength of the Brahma-mimansa lies 
on the side of its theisUT, viz., ‘In the systems of Akshapada (G-otama) 
and Kanada, and in the Sankhya and Yoga, that part which is opposed 
to the Veda should be rejected by all persons wbo regard the Veda as 
the sole authority. In the systems of Jaimini and Vyasa (the Vedanta) 
there is no portion contrary to the Veda, since both these sages have 
attained to a perfect comprehension of its true meaning. In the same 
way it results from this text of the Moksha-dharma (a part of the 



200 


OPINIONS EEGARBING THE OEIGIN, ETC., 


S'anti-parTan of tlie ATaliabliarata), viz. : ^ Many systems of reasoning 
have been promulgated by different authors ; [in these] whatever is 
established on grounds of reason, of scripture and of approved custom, 
h to he respected;’ [from this text also, I say, it results] that the 
theory, ^ — declared in the Brahma-mlmansa, the Nyaya, theTaiseshika, 
etc., in consonance with the tradition of Parasara and: all other well- 
instructed men, —which asserts an Isvara,. is nlone/to,: be received, in 
consepence of its strength; and [the same^ thing follows] from the 
fact that in such passages as this of the Kaurma-purana, etc., viz.-- 
'Take refuge with that Mahe4vara^ that ■ Brahma without beginning^ 
or end, whom the most eminent Yogins, and the Sankhyas do not 
behold,’-— Narayana (Yishnu) and others assert that the Sankhyas are 
ignorant of l4vara. 

''Moreover, Isvara is determined to be the principal subject of the 
Brahma-mlmansa by the introductory statement, etc., of that system. 
If it were open to objection on that side [i^. on the side of its principal 
subject], the entire system would be without authority, lor it is : a 
rule that 'the sense of a word is that which it is intended to denote.’; 
Whereas the xmncipal subjects of the Sankhya are— (1) the grand 
object of human pursuit, and (2) the distinction between nature 
hiti) and spirit (purusha), which is the instrument of attaining that 
grand object. Thus this system does not lose its authority, even 
though it be erroneous in so far as it denies an Isvara. Por it is a rule 
that 'the sense of a word is that which it is intended to denote.’ 
Hence, as the Sankhya has a certain applicability of its own, it is weak’ 
only in so far as it denies an Isvara, 

" Nor can it be alleged that it is Isvara only, and not the eternity of 
his existence, that is the principal subject of the Brahma-mlmansa ; 
since, through the disproof of the objection {purva-pahha) that the 
theistic theory ' is chargahle with the defect of rendering the Smriti 
inapplicable,’^"® it is ascertained that the assertion of an eternal Isvara 
is the main object of the Brahma-mlmansa. But as the word 'Brahma’ 
is properly employed to denote the supreme Brahma, the first aphor- 
ism of the Brahma-mlmansa does not run thus, ' Now follows the en- 
quiry regarding the supreme Brahma ; ’ [but thus, ' Now follows the 

'■■■■-*'■ 

The aphorism here referred to (Brahma Sutras ii. 1, 1), with most of S'ankara's 
comment on it, has been already qnoted above, pp. 185 ff. 
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'enquiry regarding BraRma.’] Hence we are not to surmise tliat, as tBey ; 
[would otlierwise] contradict- the Sankhya, the Brahma-mlmMsa and 
Yoga systems must aim at establishing [not an eternal Deity] but a 
[secondary] fsvara, who is merely an effect. For this is disproYed ( 1 ) 
by the series of Brahma Sutras (ii. 2, 1 ff.) which affirm that ‘ an un- 
intelligent cause of the world cannot be inferred, as it is not conceiY- 
able that such a cause should frame anything,’ and which would be 
rendered inconclusive by the assumption of the independent action of 
Brakriti ; and (2) by the fact that the eternity of G-od is clearly under- 
stood from the Yoga aphorism [i. 26], viz. ‘ He is also the instructor 
of the ancients, as he is not circumscribed by time,’ as well as from 
the commentary of Yyasa thereon.^'^^ Hence, as the Sankhya, arguing 
on its own special principles, and at the same time making a great dis- 
play of ingenuity^^*^ and so forth, has in view a merely practical denial 
of an isvara, it does not contradict the Brahma-mimansa or the Yoga. 
The method of reasoning on special principles is referred to in the 
S'astra. Thus it is said in the Yishnu Parana [i. 17, 54, Wilson, 
Yol. ii. p. 44], * These notions, Daityas, which I have described, are 
the guesses of persons who look on the Deity as distinct from them- 
selves. Accepting them as partially correct, hear from me a summary 
(of transcendental truth). 

Or let it be [supposed] that even orthodox systems, with the view 
of preventing sinners from attaining knowledge, lay down doctrines 
which are partially opposed to the Yeda ; and that in those particular 
* portions they are not authoritative. Still in their principal contents, 

I quote the coramentary of Bhoja-raja on this Sutra, as given by Dr. Ballantyne 
(Aphorisms of the Yoga, part first, p. 32) : Fur'Desham [ adyanam Brahmdmam api 
sa guTur upadesMd yaiah sa kdlem ndmehchhidyate andditvdt | teshdm pumr ddi- 
mattvM asti hdUtia avachchhedah 1 Of the ancients, that is, of the earliest [beings], 
Brahma and the rest, he is the guru^ i.e.^ the instructor, because He, as having no 
beginning, is not circumscribed by time ; while they, on the other hand, having had 
a beginning, are circumscribed by time.” 

^■^3 I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, ahhyupagama^vdda and praudM~vada^ as well as for various other 
improvements in my translation of this passage. The phrase ah?iyupagama-siddMnta 
is rendered by Dr. Ballantyne “Implied dogma’* (Nyaya aphorisms, i. 31, p. 30, as 
corrected in MS.). Professor Goldstueker 8,v. renders it by “ implied axiom.” In 
Bohtlingk and Rotks Lexicon the ^hx8&^ahhyupagama-vada is rendered “a dis- 
cussion in a conciliatory spirit.*' In regard to the sense of pran^i^mda see above, 

p. 172. 
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'wMch are consonant to the Smti and tlie Smriti, they possess authority* 
Accordingly, in the Padma Parana we find a censure passed even upon 
the several philosophical systems {Darsmas), with the exception of the 
Brahma (the Yedanta) and the Yoga. For in that work Is vara (Maha- 
deva) says to Parvat!, ‘ Listen, goddess, while I declare to you the 
Tamasa works (the works characterised by tmms^ or the quality of 
darkness) in order ; works by the mere hearing of which even wdse 
men become fahen* First of all, the S'aiva systems, called Pasupata, 
etc,, were delivered by myself. Then the following were uttered by 
Brahmans penetrated by my power, viz. the great Yai^eshika system 
by Kanada, and the IJIyaya, and Sankhya, by G-otama and Kapila re- 
spectively. Then the great system, the Purva-[mimansa], was com- 
posed by the Brahman Jaimini on Yedic subjects, but on atheistic 
principles. So too the abominable Charvaka doctrine was declared by 
Bhishana,^^ while Yishnu, in the form of Buddha, with a view to the 
destruction of the Baityas/^^ promulgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. I myself, goddess, 
assuming the form of a Brahman, uttered in the Kali age, the false 
doctrine of Maya [illusion, the more modern form of the Yedanta], 
which is covert Buddhism, which imputes a perverted and generally 
censured signification to the words of the Yeda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent on such 
cessation. In that system I propound the identity of the supreme and 
the embodied soul, and show that the highest form of this Brahma is 
that in which he is devoid of the [three] qualities. It was I myself, * 
goddess, by whom this great ^astra, which, composed of Yedic materials 
and inculcating the theory of illusion, is yet un- Yedic, was declared in 
the Kali age for the desfaraetion of this entire universe.' Ve have 
entered into fuller explanations on this subject in the Brahma-mimansa- 
bhashya. There is, therefore, no want of authority, nor any contra- 
diction, in any orthodox system, for they are ali incapable of refutation 
in their own especial subjects, and are not mutually discrepant. Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also ? It does not. 
For in the Brahma-mimansa also it is determined by such a kind of texts 

A name of Vriha^pati, according to Y^ilson's dictionary. 

See Wilson’s Vishnu Puxana, pp. 334 fi. 
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as the following (Brahma Sutras, ii. 3, 43), viz. * the embodied spirit is 
a portion of' the ..supreme soul, &om-the variety of appellations, ’.that ' 
there is a multitude of embodied spirits. But it is denied by the Brahma- 
mimansa that . the'' spirits (purusha) asserted by the S.ankhya. .have . the 
character of Soul ; .for it is determined by the Brahma Sutra (iv. 1, 3), 

^ they approach Him as one with themselves,’ that, on the ground of 
transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative ; for as the know- 
ledge of its own distinotness from other things, obtained by the em- 
bodied spirit in its worldly condition, is instrumental to final liberation, 
this system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction of 
practical and real, that there is no contradiction between the two 
theories (made known by the S'ruti and Bmriti), of a multitude of 
souls, and the unity of all soul. . 

The view taken by .Madhusudana, as quoted aboTO, and partially 
confirmed by Yijnana Bhikshu, of the ultimate coincidence in principle 
of all the different schools of Hindu philosophy, however mutually 
hostile in appearance, seems, as I have remarked, to he that which is 
commonly entertained by modern Pandits. (See Hr. Ballantyne’s Sy- 
nopsis of Science, advertisement, p. iv.) This system of compromise, 
hwoever, is clearly a deviation from the older doctrine ; and it practi- 
cally abolishes the distinction in point of authority between the Tedas 
and the Smritis, Dar^anas, etc. Por if the Munis, authors of the six 
Barsanas, were omniscient and infallible, they must stand on the same 
level with the Yedas, which can be nothing more. 

I return, however, from this digression regarding the hostility of 
Shnkara to the adherents of the Sankhya and other rationalistic schools, 

On this, however, Shnkara A?<7C>) remarks as follows ; Jlmh Isvarasya amo 
hhamttm arhati yatha^ gnermphuUnffah | ami ah iva amah j m hiniravayamsya mu- 
khyo ’mi all sambhavafi | ha^yiat punar niruvayamtmt sa eva> na hhavati | ^*nam- 
'vyapadesat j The embodied sonl must be ^ a portion' of Isvara, as a spark is of fire 
(and not merely dependent upon him as a servant on Ms master). ‘ A portion ' means, 
‘as it were a portion j* for nothing can be, in the proper sense, ‘a portion' of that 
which has no parts. lYhy, then, as IsVara has no parts, is not the embodied soul the 
very same as he ? ^ From the variety o£ appellations,' etc., etc." 

The original Sutra runs thus: Atmd iti tu iipagachchhanti grahayanii cha | 

They approach Him as one with themsilves, and [certain texts] cause them, to 
receive Him as one with themselves." This refers to certain texts which S'ankai’a 
adduces from one of the Hpanishads, apparently. 
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and tlie opinions of later authors concerning the founders of those 
several systems. The distinction drawn by the Indian commentators 
C[noted in this section between the superhuman Yeda and its human 
appendages, the Kalpa Sfiiaras, etc., as well as the other Smritis, is not 
borne out by the texts which I have cited above (pp. 8, 31) from the 
Brihad Aranyaka (= S'atapatha Brahmana), and Mundaka TJpanishads. 
By classing together the Tedic Sanhitas, and the other works enume- 
rated in. the same passages, the authors of both the Upanishads seem 
to place them all upon an equal footing ; and the former of the two 
authorities speaks of them ah as having proceeded from the breathing 
of the Great Being. If the one set of works are superhuman, it may 
fairly be argued that the others are so likewise. According to the 
Mundaka TJpanishad, neither of them (if we except only the Yeddntas 
or Upanishads) can be placed in the highest rank, as they equally in- 
culcate a science which is only of secondary importance. 

As, however, S'ankara (who, no doubt, perceived that it would be 
inconsistent with modem theories to admit that any of the works 
usually classed under the head of Smriti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho- 
dox principles, be assigned only to writings coming under the desig- 
nation of S'ruti), maintains in his comment on the text of the Byihad 
Aranyaka Upanishad that the whole of the works there enumerated, 
excepting the Sanhitas of the four Vedas, are in reality portions of the 
Brahmanas, it will he necessary to quote his remarks, which are as 
follows (BibL lud. ii. 855 ff,): 

. . . Nmmiam im nisvasitam [ yatJid a^rayatnemivapurusJia-mivuso 
hJiavaty evam vd | are kirn tad nisvasitam taU jdtam ity why ate \ Tad 
rigvedo yajurvedah sdmavedo Hharvangirasai chaturvidham mantra-jdtam] 
UiMsah ity Vrvasi-I^ururavmor sarJzvddddir ^^Urvail ha a^sard^^^ ity adi- 
hrdhmmam eva \ furdnam a$ad vd idam agre dsid^^ Myddi \ vidyd 
devajana-vidya ^^vedah so ^yam^* ityddih [ upamshadah ^^priym Uy ^ 
updsita’^ ityddyah | slohdh ^^hrdhmam-pralhavdh mantras tad ete 
ity aday ah [ sutrdni vasiwsangraha-vdkydni vede yathd 
ity eva updslta^'^ ityadini { anwydkhydndni mantra-vivarandmi [vydkhyd- 
ndni arthavadah | . evam ashtavidham Irdhmanam | 

Irdhmanayor eva grahanam | niyata^rachandvato vidyarndnasyamamdaspa 
alhivyaktih purusha-nikdsa-vat | na eha purusha-'buddhi-prayatm-pur- 


205 


OF ' THE YEDAS, HELD BY' IHDIAH AUTHOES. 

vakah | atali prarndnam mrapehha^ eva svdrth 1 . . . . tern mimyu 
aprdmdnyam dsankaU \ tai'*dimkd-nivriUy-artham idam uhtmn \ puru'^ 
Bha-nmdsa-mi aprayatmUMtOftmt pmmdmm veio m yaihd^ ^nyo grm-- 
tMk iti \ 

^^'Hisbreatlimg ’ mearis, ‘ as it were, Ms breatMng,’ or it denotes tKe 
absence of effort, as in the case of a man’s breatMng. We are now 
told wbat that breatMng was wMch. was produced from. Mm. It was 
tbe four classes of mantras (bymns), tbose of tbe Bicb, Yajnsb, Saman, 
and Atharvangirases (Atbarvana) ; Itihasa (or narrative), sucii as tbe 
dialogue between Hrvasi and Fururavas, ri^. tbe passage in tbe Brab- 
mana beginning ‘ Hrvasi tbe Apsaras,’ etc. [S'. P. Br. p. 855] ; Parana, 
sucb as, ‘ This was originally non-existent,’ etc. ; Yidya (knowledge), 
tbe knowledge of tbe gods, as, ‘ This is the Yeda,’ etc. ; Ypanisbads, 
sucb as, ‘ Let Mm reverence tbis, as beloved,’ etc, ; Slokas, sucb as 
those here mentioned, ‘ Tbe mantras are tbe sources of tbe Brabmanas, 
on which subject there are these slokas,’ etc. ; Sutras (aphorisms) oc- 
curring in tbe Yeda which condense tbe substance of doctrines, as, 

^ Let Mm adore this as Soul,’ etc. ; Anuvyakbyanas, or interpretations 
of tbe mantras; Yyakbyanas, or illustrative remarks.” The commen- 
tator adds alternative explanations of tbe two last terms, and then pro- 
ceeds: “ Here, therefore, eight sorts of texts occurring in tbe Brabmanas 
are referred to ; and consequently tbe passage before us embraces merely 
mantras and Brabmanas. Tbe manifestation of the Yeda, which already 
existed in a fixed form of composition, is compared to the breathing of 
a person. Tbe Yeda was not tbe result of an effort of tbe intelligence 
of any person.^^^ Consequently, as proof in respect of its own contents, 
it is independent of everything else.” 

S'ankara terminates Ms remarks on this passage by intimating, as 
one supposition, that the author of the IJpanishad means, in the words 

Compare S'ankara's Comment on Brahma Sutra, i. 1, 3, as quoted above in 
p. 106, where this same t^t of the Brih. Ar. Up. is referred to. As the fact of 
Brahma being the author of the Vedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we are to 
charge the great commentator with laying down inconsistent doctrines in the two 
passages), suppose that in the text before us he does not mean to deny that Brahma 
was conscious of the procession of the Vedas, etc., from himself, and cognizant of their 
sense (as the author of the Sankhya aphorisms and his commentator seem to have 
understood, see above p. 135), but merely that his consciousness and cognizance were 
not the result of any effort on his part. 
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on -whidh lie comments, to remove a doubt regarding tbe authority of 
the Yeda, arising from some words which had preceded, and therefore 
affirms that ‘*the Yeda is authoritative, because it was produced with- 
out any effort of will, like a man^s breathing, and not in the same 
manner as other books.’’ (See Sankbya Sutras, v. 50 ; above, p. 135.) 

This attempt to explain the whole of the eight classes of works enu- 
merated in the Hpanishad as nothing else than parts of the Brahipanas, 
cannot be regarded as altogether satisfactory, since some of them, such 
as the Sutras, have always been referred to a distinct class of writings, 
which are regarded as uninspired (see Muller’s Anc. Ind. Lit. pp. 75, 
86) ; and the Itihasas and Puranas had in all probability become a 
distinct class of writings at the period when the Hpanishad was com- 
posed. And S'ankara’s explanation is rendered more improbable if we 
compare with this passage the other from the Mundaka Hpanishad, i. 
1, 5, already quoted above (p. 31), where it is said, “The inferior 
science consists of the Hich, Yajush, Saman, and Atharvan Yedas, ac- 
centuation {hlcshd), ritual prescriptions {hal^a), grammar, commentary 
(ninikta), prosody {clihanda8\ and astronomy.” Here various ap- 
pendages of the Yedas, which later writers expressly distinguish from 
the Yedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four San- 
hitas, or collections of the hymns, as constituting the inferior science 
(in opposition to the knowledge of the supreme Spirit). Prom this we 
may reasonably infer that the author of the Prihad Aranyaka Hpani- 
shad also, when he specifies the Sutras and some of the other works 

^"8 I take tke opportunity of introducing here Sayana’s remarks on this passage in 
Ms Commentary on the Eig-yeda, vol.J., p. 33 : Atigamhhlrasya vedasya artham 
avahodhayitum iihshadlni shad-angdni pravriUdni | ata eva iesham apara-vidyd^ 
rupaiiwni MmidaMpmikJiady Atlmrvani'kdh amamrdi j dve vidye*' ityddi | . 

B<idhum-^hhuia> dharma-JndnaAietutvdt shad-anga-sahitdmm karma-^kdnddmm apara- 
mdyutmm | paruma-pnrmhartha-'hhuta-hmhma'-JndnaAietutvdd upanishaddm para'- 
vidydt%:am | “ The S'iksha and other five appendages are intended to promote the com- 
prehension of the sense of the very deep Veda. Hence, in the Mundaka Hpanishad, 
the followers of the Atharva-veda declare that these works belong to the class of 
inferior sciences, thus: * There are two sciences,' etc. [see the entire passage in p. 31.] 
Since the sections of the Veda which relate to ceremonies [including, of course, the 
hymns], as well as the six appendages, lead to a knowledge of duty, which is an in- 
strument [of something further], they are ranked as an inferior science. On the other 
hand the Hpanishads, which conduct to a knowledge of Brahma, the supreme object 
of man, constitute the highest science," 
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wliicli lie enumerates, intended to speak of tkeTedangas or appendages 
of tlie Tedas, and perhaps the Smritis also, as heing the breathing of 
Brahma. The works •which in the passage from the Mundaka are 
called Kalpa, are also commonly designated as the Kalpa Sutras. 

This conclusion is in some degree confirmed by referring to the pas- 
sage from the Mahabharata, S'anti-parvan, 7,660, which has been cited 
in p. 105, where it is said that the great rishis, empowered by Sva- 
yambhu, obtained by devotion the Yedas, and the Itihasas, which had 
disappeared at the end of the preceding Yuga.” Whatever may be 
the sense of the word Itihasa in a Yedic work, there can he no doubt 
that in the Mahabharata, which is itself an Itihasa, the word refers to 
that class of metrical histories. And in this test we see these Itihasas 
placed on a footing of equality with the Yedas, and regarded as having 
been, like them, pre-existent and supernatural. See also the passage 
from the Chhandogya IJpanishad, vii. 1, 1 ff. (Bibl. Ind., voL iii. pp. 
473 ff.), quoted above (p. 33), where the Itihasas and Puranas are spoken 
of as ^Hhe fifth Yeda of the Yedas.’’ The same title of fifth Yeda” 
is applied to them in the Ehag. Par. iii. 12, 39 : lUhdsa-^tcrundni pan- 
chamam vedmi Isvarah [ mrvelhjah, eva muhhelhyah mBfije sarva-dar- 
samk 1 The omniscient Isvara (God) created from all his mouths the 
Itihasas and Puranas, as a fifth Yeda.” See also the passages quoted 
above in pp. 27-30, from the Puranas and Mahabharata, where the 
Itihasas and Puranas themselves are placed on an equality with, if not 
in a higher rank, than the Yedas. The claims put forward by these 
popular works on their own behalf are not, indeed, recognized as valid 
by more critical and scientific, authors, who, as we have seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Yedas and all other works; but it would appear from the passages 
I have quoted from the Upanishads that at one time the Yedas werc‘, 
at least, not so strictly discriminated from the other S'astras as they 
afterwards were. * 

Sect. XII. — Eeccipitulation of the Arguments urged in tJie Darkanas^ 
and hy Commentators, in support of the Authority of the Vedas, with 
some remarhs on these reasonings^ 

As in the preceding sections I have entered at some length into the 
arguments urged hy the authors of the philosopical systems and their 
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commeiitators, in. proof of the eternity and infallibility of the Yedas, it* 
may he conTenient to recapitulate the most important points in these 
reasonings ; and I shall then add such observations as the consideratioii 
of them may suggest. 

The grounds on which the apologists of the Yedas rest their authority 
are briefly these: First, it is urged that, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
j own perfection, and of elucidating all other things, past and future, 

\ great and small, near and remote (Sayana, as quoted above, p. 62 ; 

i S'ankara on Brahma Sutras i. 1, 3, above, p. 190). This is the view 

■ taken by the author of the Sankhya Sutras also, who, however, 

expressly denies that the Yedas originated from the conscious effort 
of any divine being (see p. iSfl). Second, it is asserted that the Yeda 
eouM have had no (human) personal author, as uo such composer is 
recollected (Madhava, above, pp. 83 ff), and cannot therefore be sus- 
pected of any such imperfection as would arise from the fallibility of 
such an author (pp. 69 f. ; Sayana p. 106). Third, the Purva-mimansa 
adds to this that the words of which the Yedas are composed are eternal, 
and have an eternal connection (not an arbitrary relation depending upon 
the human will) with their meanings, and that therefore the Yedas are 
' ; eternal, and consequently perfect and infallible (Mimosa Sutras and 

Commentary, above, pp.71 ff.,andSarva-darsana-sangraha, above, pp.91f.)X 
Fourth, the preceding view is either explained or modified by the com- 
mentator on the Taittirlya SanhitE (above, p. 69), as well as by Sayana in 
his Introduction to the Eig-veda (above, p. 106), who say that, like time, 
jBther, etc., the Yeda is only eternal in a qualified sense, i.e, during the 
continuance of the existing mundane system; and that in reality it sprang 
from Brahma at the beginning of the creation. But this origin caimot 
according to their view affect the perfection of the Yeda, which in con- 
sequence of the faultlessness of its author possesses a self-demonstrating 
authority. Fifth, although the Yedanta, too, sp(^S,ks of the eternity of 
Yeda (above, p. 105), it also in the same passage makes mention of its 
self-dependent author; while in another passage (p. 106) it distinctly 
ascribes the origin of the Indian Scripture to Brahma as its source or 

In the Brihad Aranyaka Hpanishad (p. 688 of Dr. Boer’s ed.) it is said : Va- 
chmva mmrad Brahma jmyaie vag mi mmrat parammn Brahma | “ By speech, o 
monarch, Brahma is known. Speech is the supreme Brahma.” 
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cause. Bralima here must be taken as neuter, denoting tbe supreme 
Spirit, and not masculine, designating tke personal creator, as under 
the fourth head.^®^ Sixth, according to the Naiyayika doctrine the au- 
thority of the Yeda is established hy the fact of its having emanated 
from competent persons who had an intuitive perception of duty, and 
whose competence is proved by their injunctions being attended with 
the desired results in all cases which come within the cognizance of our 
senses and experience (lYyaya Sutms, above, pp. 116). Seventh, agree- 
ably to the Yaiseshika doctrine, and that of the Kusumanjali, the in- 
fallibility of the Yeda results from the omniscience of its author, who 
is God (Yaiseshika Sutras, Tarka Sangraha, aud Kusumanjali, pp. 119 ff., 
127, andl29ff., above). 

These arguments, as the reader who has studied all their details will 
have noticed, are sometimes in direct opposition to each other in their lead- 
ing principles ,* and they are not likely to seem convincing to any persons 
but the adherents of the schools from which they have severally emanated. 
The European student (unless be has some ulterior practical object in 
view) can only look upon these opinions as matters of historical interest, 
as illustrations of the course of religious thought among a highly acute 
and speculative people. But they may he expected to possess a greater 
importance in the eyes of any Indian readers into whose hands this hook 
may fall,- and as such readers may desire to learn in what light these 
arguments are regarded by Western scholars, I shallower a few remarks 
on the subject. 

In regard to the first ground in support of the infallibility of the 
Yeda, viz. the evidence which radihtes firom itself, or its internal evi- 
dence^ I may observe first, that this is a species of proof which can 
only he estimated hy those who have made the Indian Scripture the 
object of careM study; and, second, that it must be judged by the 
reason and conscience of each individual student. This evidence may 
appear conclusive to men in a certain stage of their national and per- 
sonal culture, and especially to those who have been accustomed from 
their infancy to regard the Yedas with a hereditary veneration; whilst 
to persons in a different state of mental progress, and living under dif- 
ferent influences, it will appear perfectly futile. It is quite clear that, 
even in India itself, there existed in former ages multitudes of learned 
180 See note in p. 205, above. 
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and yirtnoTis men wlio were xmaMe to see the force of this argument, 
and who consequently rejected the authority of the Tedas. I allude of 
course to Buddha and his followers. And we have even found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the Hpanishads, the Bhagavad Grita, and the Bhagavata 
Purana, while they attach the highest value to the divine knowledge con- 
veyed by the latest portions of theTeda, depreciate, if they do not actu- 
ally despise, the hymns and the ceremonial worship connected with them. 

In regard to the second argument, viz. that the Vedas must he of 
supernatural origin, and infallible authority, as they are not known to 
have had any human author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23 ) of a geographer of his own day who ex- 
plained the annual inundations of the river Nile by supposing its stream 
to be derived from an imaginary ocean flowing round the earth, which 
no one had ever seen, that his opinion did not admit of confutation, 
because he carried the discussion hack into the region of the unap- 
parent (59 a(f>avh rov fwOov aveudm^ om 6 ')(€v €Xey)(pv), The same 
might he said of the Indian speculators, who argue that the Veda must 
have had a supernatural origin, because it was never observed to have 
had a human author like other hooks ; — that by thus removing the 
negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost to place themselves beyond 
the reach of direct refutation. But it is to he observed (1) that, even 
if it were to he admitted that no human authors of the Vedas were 
remembered iu later ages, this would prove nothing more than their 
antiquity, and that it would still he incumbent on their apologists to 
show that this circumstance necessarily involved their supernatural 
character ; and (2) that, in point of fact, Indian tradition does point to 
certain rishis or bards as the authors of the Vedic hymns. It is true, 
indeed, as has been already noticed (p. 85 ), that these rishis are said to 
have only **seen'^ the hymns, which (it is alleged) were eternally pre- 
existent, and that they were not their authors. But as tradition de- 
clares that the hymns were uttered by such and such rishis, how is it 
proved that the rishis to whom they are ascribed, or those, whoever 
they were, from whom they actually proceeded, were not uttering the 
mere productions of their own minds ? The whole character of these 
compositions, and the circumstances under which, fi:om internal evi- 
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dence, they appear to haye arisen, are in harmony with the supposition 
that they were nothing more than the natural expression of the per- 
sonal hopes and feelings of those ancient bards by whom they were 
first recited. In these songs the Aryan sages celebrated the praises of 
their ancestral gods (while at the same time they sought to conciliate 
their goodwill by a variety of oblations supposed to be acceptable to 
them), and besought of them all the blessings which men in general 
desire — health, wealth, long life, cattle, ofispring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
I have already quoted (from Colebrooke’s Misc. Essays i. 26) in the 
Second Yolume, p. 206 : Arthepsavah ruhayo devatas chhandolMr abkya- 
dhavan ] “ The rishis desiring [various] objects, hastened to the gods 
with metrical prayers.’^ The Hirukta, vii. 1, quoted in the same place, 
says : TatAcdmah risMr yasydm demtaydm artha^patyam ichhm stutim 
prayunUe tad-devatah sa mantro Mamti | /‘Each particular hymn has 
for its deity the god to whom the rishi, seeking to obtain any object of 
desire which he longs for, addresses his prayer.’’ And in the sequel 
of the same passage from the Nirukta (vii. S), the fact that the 
hymns express the different feelings or objects of the rishis is distinctly 
recognized: 

FarohJia-Imidfi. pratyahJia-hritdi cha mantrdh hhuyishthdk alpaSak 
ddhyatmihah | atkdpi stutir em hJimati na aslrvadah ^Fndrasya nu vir- 
ydni pravocham'*^ iti yathd etmmin sulcte | atlidpi dHr eva m dutih 

suchakshdh aJiam ahMlhydm Ihuydsam suvareJidh mukhem susrut 
karndlhydm IJiuydmm ” iti | tad etad lahulam adhvaryave ydjneshu cha 
maniresM | atlidpi iapathdlMiapm \ ^-ady a murlya^^ ityddi . . . atlidpi 
hasyachid Ihdvasya dchilcliydsd \ Mrityur asld'^^ ityddi . . . [ atlidpi 
paridevand kasmachchid Ihdvdt \ mdevo adyaprapated andvrid'^^ ityddi | 
atlidpi nindd-prahmse \^‘^hmldgho hhmati kemlddV^ ityddi | emm 
akslia-suhte dyuta-ninda cha hriBhi-praiamsd cha [ evam uchchmachaiT 
alhiprdyair rkhindm mantra-drislitayo lhamnti [ 

“ [Of the four kinds of verses specified in the preceding section], 
{a) those which address a god as absent, (J) those which address him 
as present, and {c) those which address the worshippers as present 
and the god as absent, are the most numerous, while those {d) which 
refer to the speaker himself are rare. It happens also that a god is 
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praised witJaoTit anj blessing beiag invoked, as in the hymn (E.T. i. 32). 

declare the heroic deeds of India,’ etc. Again, blessings are in- 
voked without any praise being offered, as in the words, ^May I see well 
with my eyes, be resplendent in my face, and hear well with my ears.’ 
This ffeq[uently occurs in the Adhvaryava (Yajur) Yeda, and in the 
sacrihciai formnlse. Then again we find oaths and curses, as in the 
words (E.Y. vii. 104, 15), ‘May I die to-day,, if I am a Yatudhana,’ 
etc. (See Yol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (E.Y. x. 129, 2), ^ Beath 
was not then, nor immoj^tality,’ etc. Then there is lamentation, arising 
out of a certain state of things, as in the verse (E.Y. x. 95, 14), ‘The 
beautiful god will disappear and never return,’ etc. Again, we have 
blame and praise, as in the words (E. Y. x. 117, 6), ‘ The man who eats 
alone, sins alone,’ etc. So, top, in. the hymn to dice (E.Y. x. 34, 13) 
there is a censure upon dice, and a commendation of agriculture- Thus 
the objects for which the hymns were seen by the rishis were very 
various.” 

It is to be observed, however, that although in this passage the 
author, Yaska, speaks of the various desires which the rishis expressed 
in different hymns, he nevertheless adheres to the idea which was re- 
cognized in his age, and in which he doubtless participated, that the 
rishis “saw” the hymns. 

In the Mrukta, x. 42, the , form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhepa : Ahhyase 

In Mrnkta, i¥. 6, allusion is made to a risM Trita porcehing a particular hymn 
when he had been thrown into a well {Tritam kupe *mMiam etat suUam praii 

hMmi)., 

A Paruchhepa is mentioned in the Taittiriya Sanhita, ii. o. 8, 3, as follows ; 
Nrimdhas cha ^armhhepm cha braJmavddyam avadetmi asmin ddrav ardre ’gnim 
jamydmyataw mu hrahmpdn'*^ iti | NfitMdko *hhyavadat $a dkumam ajanaijat [ 
Paruekhepa'hhyavadat m*gnim ajamyct | rishe*' ity abrmJd^^pat sammadvidva 
hatM tmm agnim ajljano mham^* iti | sdmidJmitndni^eva aham mrnam vcda^* ity 
uhmni [ ygd ghviiamt padam anuekyate sa dsdm mrms * tarn tm smmdbhir An-- 
girah * ity aha samidhemshv iaj jyotir. janayati | Xrimedha and Paruchhepa 
had a discussion concerning sacred knowledge. They said, ‘Let us kindle fire^ in this 
moist wood, in order to see which of us has most sacred knowledge.' ^ ISTrimedha pro- 
nounced (a text) ; but produced only smoke. Paruchhepa pronounced (a text) and 
generated fire. Nrimedha said, ‘ Bishi, since our knowledge is eqnal, how is it that 
thou hast generated fire, while I have not.’ Paruchhepa replied, ‘ I know the lustre 

1 “Without friction.”— Comm. 

® “In regard to the Samidheai fonnulas.”— Comm. 
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IhvAjCmsam artham mmyanU yatha ^^aho darianiya aho dariamya^^ it% [ 
tat PanidiGlihepasya sllam | Men consider tliat by repetition tbe sense 
is intensified, as in the -words ^ o beautiful, o beautiful.’ TMs is Paru- 
ebbepa’s habit.” 

In Nirukta, iii, 11, the rishi Kutsa is mentioned as being thus de- 
scribed by the interpreter A^upamanyava : Rishih Kutso hMmti MrUd 
stomdndm ity Aupamanyamk | ^‘‘Kutsa is the name of a rishi, a maker 
of hymns/ according to Aupamanyava.” 

So too tbe same work, x. 32, says of the rishi Hiranyastupa that ^^he 
declared this hymn ” {Siranyastupah fishir idam suMam provdcM), 

I do not, as I have already intimated, adduce these passages of tbe 
IS: irukta to show, that the author regarded the hymns as the ordinary 
productions of the rishis’ own minds, for this would be at variance with 
the expression seeing,*’ which he applies to the mental act by which 
they were produced. It appears also from the terms in which he 
speaks of the rishis in the passage (Mrukta, i. 20) quoted above, p. 120, 
where they are described as having an intuitive insight into duty, that 
he placed them on a far higher level than tbe inferior men of later 
ages. But it is clear from tbe instances I have adduced that Yaska 
recognizes the hymns as being applicable to the particular circum- 
stances in which tbe rishis were placed, and as being the bonA fide ex- 
pression of their individual emotions and desires, (See also the pas- 
sages from the Mrukta, ii. 10 and 24, quoted in YoL I. pp. 269 
and 338, which establish the same point,) But if this be true, the 
supposition that these hymns, {.e. hymns specifically suited to express 
the various feelings and wishes of aU the different rishis, were eternally 
pre-existent, and were perceived by them at the precise conjunctures 
when they were required to give utterance to their several aims, is per- 
fectly gratuitous and unnecessary. It might be asserted with nearly 
the same shew of reason that the entire stock of ordinary language 
employed by human beings to express their ideas had existed firom 
eternity. 

of tbe Samidbenls. The sentence which contains the word ghrita (butter) forms their 
lustre. When any one repeats the words, “ W'e augment thee, o Angiras (Agni) with 
fuel and with butter,'^ he then generates that lustre in the Samidhenis.^ 

183 A difficulty of the same nature as that here urged, viz. that men and objects 
which existed in time are mentioned in the Vedas which are yet said to he eternal, was 
felt by laimini, as we have already seen (pp, 77ffi). I recur to this subject In p. 215. 
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In regard to tlie third argument for the authority of the Vedas, Viz. 
that they are eternal, because the i^ords of which they are composed 
are eternal, and because these words have an inherent and eternal (and 
not a merely conventional) connection with the significations or objects, 
or the species of objects, which they represent, it is to he observed that 
it is rejected both by the iNyaya and Sankhya schools.^®^ And I am 
unable (if I rightly comprehend this orthodox reasoning) to see how it 
proves the authority of the Veda more than that of any other book. 
If the words of the Veda are eternal, so must those of the Bauddha 
books be eternal, and consequently, if eternal pre-existence is a proof 
of perfection, the infallibility of these heretical works must be as much 
proved by this argument as the divine origin of the Vedas, whose pre- 
tensions they reject and oppose. Or if the meaning is that the words 
of the Veda alone are eternal and infallible, this is an assumption which 
requires proof. If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established, 

In regard to the fourth, fifth, sixth, and seventh of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Veda, it may suffice to 
say that they for the most part assume the point to he proved, viz. that 
the Veda did proceed from an omniscient, or at least a competent, 
author. The only exception to this remark is to be found in the reason- 
ing of the Nyaya and Sankhya aphorisms that the infallihility of the 
Vedas is shown by the fact that the employment of the formulas or 
prescriptions of those parts of them which deal with temporal results, 
such as can be tested by experience, is always found to he effica- 
cacious ; a premiss from which the conclusion is drawn that those other 
parts of the Veda, which relate to the unseen world, must he equally 
authoritative, as the authors of these different parts are the same per- 
sons. This argument cannot appear convincing to any but those who 
admit first, the invariable efficacy of all the formulas and prescriptions 

See, however, the comment on Brahma Sutra, i. 3, 30, regarding the perpetual recur- 
rence of the same things in successive creations from, and to, all eternity, which will 
be quoted in the Appendix. 

See Dr. Ballantyne’s remarks on this controversy, in pp. 186, 189, 191, and 192 
of his Christianity contrasted with Hindu Philosophy.” 
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of tlie Veda wMch relate to sucli matters as can be tested by experience, 
and secondly, the identity of tbe authors of the parts of the Veda which 
contain these formulas and prescriptions with the authors of the other 
parts. It would be impossible to prove the former point, and next to 
impossible to prove the latter. 

Against the eternity of the Vedas an objection has been raised, which 
Jaimini considers it necessary to notice, viz, that various historical per- 
sonages are named in their pages, and that as these works could not 
have existed before the persons whose doings they record, they must 
have commenced to exist in time. This dificulty Jaimini attempts, as 
we have seen above (pp. 77 ff.), to meet by explaining away the names 
of the historical personages in question. Thus Babara Pravahini is 
said to be nothing else than an appellation of the wind, which is 
eternal. And this method, it is said, is to be applied in all similar 
eases. Another of the passages mentioned by an objector (see above, 
p. 79) as referring to non-eternal objects is E.V. iii. 53, 14, ^^What 
are the cows doing for thee among the Klkatas etc. The author of the 

Mimansa Sutras would no doubt have attempted to show that by these 
Kikatas we are to understand some eternally pre-existing beings. But 
Yaska, the author of the Nirukta, who had not been instructed in any 
any such subleties, speaks of the Kikatas as a non-Aryan nation. 
(Vol. I. p. 342, and Vol. II, p. 362.) It is difficult to suppose that 
Jaimini^ — unless he was an enthusiast, and not the cool and acute 
reasoner he has commonly proved himself to be— could have seriously 
imagined that his rule of interpretation could ever be generaHy re- 
ceived or carried out.^^ The Brahmanas evidently intend to represent 
the numerous occurrences which they narrate, as having actuaHy taken 
place in time, and the actors in them as having been real histoiical 
personages. See, for instance, the legends from the S'atapatha and Ai- 
tareya Brahmanas, the Taittariya Sanhita, etc., quoted in the First 
1 

185 In Sayana’s Introduction to E.V. vol i. p. 23, it is said : Manusliya-vrittanta- 
pratipadahali rioho naraiamsyah | “ The Narasamsis are verses wMch. set forth the 
histories of men.*' Yaska's definition is the same in substance, Nir. ix. 9. If these 
Narasamsis are, as Sayana says, verses of the hymns {richajj^^ and if according to 
his definition their object is to record events in human history, it follows that they 
must refer to non-eternal objects. See also the explanation of the words mrasamiena 
siomena in Vajasaneji SaiiMta, 3, 53, given by the Commentator Mabidhara, which 
will be quoted further on. 
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Yolume of this work, pp, 182, 192, 194, 828, 855, etc. And it is 
impossible to peruse the Tedie hymns without coming to the conclusion 
that they also record a multitude of events, which the writers believed 
to have been transacted by men on earth in former ages. (See the pas- 
sages quoted from the Eig-veda in the First and Second Yolumes of this 
work, passim ; those, for example, in YoL I. pp. 162 ff., 818 ff., 889 £, 

' and YoL 11. p. 208.) 

We shall, no doubt, be assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hymns of the Yeda, if 
we enquire what opinion the ri^s, by whom they were confessedly 
spoken, entertained of their own utterances ; and this I propose to in- 
vestigate in the following chapter. 


217 


CHAPTEE IL 

THE EISHIS, AND THElE OPINIONS IN BEG-AED TO THE OErOIN 
OP THE YEDIG HYMNS. 

I HAVE already sBewn, in the preceding pages, as \ 7 ell as in the Second 
Volume of this work, that the hymns of the Eig-veda themselves sup- 
ply us with numerous data by which we can judge of the circum- 
stances to which they owed their origin, and of the manner in which 
they were created. We have seen that they were the natural product 
and expression of the particular state of society, of the peculiar religious 
conceptions, and of all those other influences, physical and moral, which 
prevailed at the period when they were composed, and acted upon 
the minds of their authors. (Voi. I. pp. 161 f., Yol. IL pp. 205 and 
above, pp. 211 f.) “We find in them ideas, a language, a spirit, and a 
colouring totally different from those which characterize the religious 
writings of the Hindus of a later era. They freq^uently discover to us 
the simple germs from which the mythological conceptions current in 
subsequent ages were derived, — germs which in many cases were de- 
veloped in so fanciful and extravagant a manner as to shew that the 
simplicity of ancient times had long since disappeared, to make way for 
a rank and wild luxuriance of imagination. They afford us very dis- 
tinct indications of the locality in which they were composed (Yol. II. 
Pp. 354-372) ; they sh3w us the Aryan tribes living in a state of war- 
fare with surrounding enemies (some of them, probably, alien in race 
and language), and gradually, as we may infer, forcing their way on- 
ward to the east and south (Yol. IL pp. 874 ff., 384 ff., 414 ff); they 
supply us with numerous specimens of the particular sorts of prayers^ 
viz. for protection and victory, which men so circumstanced would na- 
turally address to the gods whom they worshipped, as well as of those 
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mot’e common supplications wMch men in general offer up for tlie 
various blessings -wMcii constitute tbe sum of human welfare ; and they 
bring before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personideations of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im- 
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the hymns abundantly justify us in regarding 
them as the natural product and spontaneous representation of the 
ideas, feelings, and aspirations of the hards with whose names they are 
connected, or of other ancient authors, while the archaic forms of the 
dialect in which they are composed, and the references which are made 
to them, as pre-existent, in the Hturgical works by which they are ex- 
pounded and applied, leave no reason for doubt that they are the most 
ancient of all the Indian Scriptures. 

We can also, as I have shewn, discover from the Vedic hymns them- 
selves, that some of them were newer and others older, that they were 
the works of many successive generations of poets, that their com- 
position probably extended over several centuries, and that in some 
places their authors represent them as being the productions of their 
own minds, while in other passages they appear to ascribe to their own 
words a certain divine character, or attribute their composition to some 
supernatural assistance. (Yol. I. p. 4, and II. pp. 206 ff., 219 ff.) 

I shall now proceed to adduce further proofs from the hymns of the 
Eig-veda in support of these last mentioned positions ; repeating, at the 
same time, for the sake of completeness, the texts which I have already 
cited in the Second Yolume. 

Sect. I. — PasBages from the Mgmns of the Jfeda which distmguish 
between the Eishie as Ancient and Modern, 

The appellations or epithets applied by the authors of the hymns to 
themselves, and to the sages who in former times had instituted, as 
well as to their contemporaries who continued to conduct, the different 
rites of divine worship, are the following : rishi^ lavi^ medhmin^ ripra^ 


mpakUtf mihmj mmi, eto. The rishis are defined in Idhtlingk and 
Both’ s Lexicon, to be persons ^^ who, whether singly or in chorus, either 
on their own behalf or on behalf of others, invoked the gods in artificial 
language, and in song ,* ” and the word is said to denote especially ‘‘ the 
priestly bards who made this art their profession.” The havi 
means “wise,” or “a poet,” and has ordinarily the latter sense in 
modern Sanskrit. Vipra means “ wise,” and, in later Sanskrit, a “Brah- 
man; ” medMvin means “intelligent; ” mpaichii and mdJias^ “wise ” 
or “learned.” Muni signifies in modern Sanskrit a “sage ” or “devo- 
tee.” It is not much used in the Big-veda, but occurs in viii. 17, I S 
(YoL ILp. 397). 

The following passages from the Big-veda either expressly distinguish 
between contemporary rishis and those of a more ancient date, or, at 
any rate, make reference to the one or the other class. This recognition 
of a succession of rishis constitutes one of the historical elements in the 
Veda, It is an acknowledgment on the part of the rishis then|selves 
that numerous persons had existed, and events occurred, anterior to 
their own age, and, consequently, in time ; and it therefore refutes, by 
the testimony of the Veda itself, the assertion of Jaimini (above, pp. 
77fiP.)that none but eternally pre-existing objects are mentioned in 
that book. 

If, under this and other heads of my inquiry, I have cited a larger 
number of passages than might have appeared to be necessary, it has 
been done with the intention of showing that abundant evidence of my 
various positions can be adduced from all parts of the Hy mm collection.^ 

B. Y. i. 1, 2. Agnih pwrvelhir rishihMr Idyo nutmair uta | m devan 
eha rnhshati | 

“ Agni, who is worthy to be celebrated by former, as well as modern 
rishis, will bring the gods hither.” 

The word purmlJiih is explained by Sayana thus : Purdtanair Bhrigv- 
mgirah-prabhritihhir rnhibUh | “By the ancient rishis, Bhrigu, An- 
giras,” etc. ; and nutanaih is interpreted by idanintanair mundbliir aph 
“ by us of the present day also.” See also Nirukta, viL 16. 

1 I have to acknowledge the assistance kindly rendered to me by Prof. Aufrecht 
in the revision of my translation of the passages quoted in this and the following 
sections. As, however, the texts are mostly quite clear in so far as regards the points 
which they are adduced to prove, any inaccuracies with which I may be chargeable 
in other respects are of comparatively little importance. 
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i, 45, 3. Triyameihctrmd Ain-V(^j Jdtavedo Virupa-vat | Angiras-vad 
rmhi-vrata Praskanvasga iruiM havam j 4. Mahi-keramh utaye Friya- 
medMk ahunkata | 

0 (gad) of great power, listen to tEe inToeation of Praskanva, as 
tkon didst listen to Priyamedha, Atri, Tirupa, and Angiras. 4. The 
Priyamedhas, skEled in singing praises, have invoked thee.^’ 

Here Praskanva is referred to, in verse 3, as alive, whilst Priyamedha, 
Atri, Yirupa, and Angiras belong to the past. In verse 4 the descend- 
ants of Priyamedha are however alluded to as existing. The three 
other names are also, no doubt, those of families. In E.Y. iii. 53, 7, 
(see YoL I. p- 341) the Yirupas appear to be referred to ; while in viii. 
64, 6 (which will be quoted below), a Yirupa is addressed. In v. 22, 4, 
the Atds are spoken of. 

i 48, 14. Ye chid hi tmm ruhayu^ ^urm Utaye juhure ityddi ] 

The former rishis who invoked thee for succour,’^ etc. 
i. 80, 16. Yam Atharvd Mawmh pita Fadhyah dhiyam atnata ] tas- 
min hrahmdni purvathd Indre ukiM samagmata ityddi | 

^In the ceremony [or hymn] which Atharvan, or our father Mann, 
or Dadhyanch performed, the prayers and praises were, as of old, con- 
gregated in that Indra,’’ etc. 

i. 118, 3 (repeated in iii. 58, Z), Ahur viprdsah Ahind purdjah | 
AMns, the ancient sages say,^’ etc. 
i. 131, 6. A me my a uihmo nm%ymo manma §rudM mmymah [ 

Hear the hymn of me this modem sage, of this modern [sage].’^ 

L 139, 9. Badhyahlmmegmm&hm pdrvo Angirdh Priyamedha^ Kdnvo 
Atrir Mamir mdur ityddi \ 

The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atii, and 
Mann know my birth.’’ 

i. 175, 6, Yathd purmlhyo jaritrihhyah Ind/ra mayah im dpo na tri- 
shy ate labhutha [ Tam am Ud nwidafk gohd^imi ityddi j 

“Ittdra, as thou hast been like a joy to former worshippers who 
praised thee, like waters to the thirty, I invoke thee again and again 
with this hymn,” etc. 

iv. 20, 5. Yi yo rarapie fuMbhir navelMr vrikeho na pakvah srinyo 
na jetd | maryo na yoshdm ahM manyamdno aehhd vivaknii puruhdtam 
Indram j 

Like a man desiring a woman, I call hither that Indra, invoked by 



TO THE OBiaiK OE THE YEDIO HYMNS. 


221 







many, *wlio, like a ripe tree> like a conqneror expert in arms,’^ has 
been celebrated by recent rishis.’^ 

iv. 50, 1, Tam fratnamli ruMyo didhyana^ ^wo mprak dadUre 
mandra-jihoam ( 

‘^ Tbe ancient risbis, resplendent and sage, bave placed in front of 
them [Brihaspati] with gladdening tongue.’^ 

V. 42, 6 JTa tepuru Maghavan na apardso m Mr yam ndianah 

haichana dpa \ 

Neither the ancients nor later men, nor any modem man, has at- 
tained to [conceived] thy prowess, o Maghavan,” 

X. 54, Ke u nu te maJiimamh samasy a mmat purve risJiayo mtam 
dpuh I yad mdtaram cha pitaram cha sdkam ajanayathas tamCih svdyah | 
'‘Who among the rishis who were before ns have attained to the 
end of all thy greatness ? for thou didst at once produce from thy own 
body both the mother and the father (earth and heaven).’’ 

vi. 19, 4. Yathd chit purm jaritdrah dsw anedyah anavadyah aruJitdh | 
*'As [Indra’s] former worshippers were, [may we be] blameless, 
irreproachable, and unharmed/’ 

vi. 21, 5. Ida hi tevemshatak pwajdh pratndsah dsuh purulcrit sakhd- 
yah I Te madhyamamh uta nutandsah utdvamasya puruliuta bodhi | 

" Eor now, o energetic god, men are thy worshippers, as the ancients 
bom of old and the men of the middle and later ages have been thy 
friends. And, o much-invoked, think of the most recent of aU,” ® 
vi, 21, 1, Batu irudhi Bidra nutanasyalrahmanyato ura kdrudhdyah j 
"Heroic Indra, supporting the poet, listen to the modem [bard] who 
wishes to celebrate thee.” 

vi. 22, 2. Tam u nah purve pitaro nmagvdh sapta mprdsah alM vaja- 
yantah ityddi [ 

" To Him (Indra) our ancient fathers, the seven Navagva sages, de- 
siring food, (resorted) v^ith their hymns/’ etc. 

vi. 50, 15. Hvd nopdto mama tasya dhlbhir Bharadvdjdh dbhym^ohanti 


arkaih [ ■ - _ , 

" Thus do the Bharadvajas my 



n 


hymns and praises.” 



2 Prof. Aufrecht thinks srinyo najetd may perhaps mean, " like a ■winner of sickles 
(as a prize).*' 

3 This verse is translated in Benfey’s Glossary to the Sama-veda, p. 76, col, i. 
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Tii. 18j L Tve lia yat pita^ras cMi mhin&ra vikd vdmd jaritdro man- 

mnn -itydii \ 

Since, in thee, o Indra, even our fathers, thy v^orshippers, obtained 
all riches/’ etc. 

vii. 29, 4. Ulo gim U purushyuh ii dsan yeshdm purveshdm asrmor 
rislilmm | acllia aham kd Magkamn johmimi kafti mh Indra ad prmna- 
iilipiima | 

^'Even they vrere of mortal birth, ^those former rishis whom thou 
didst hear. I invoke thee again and again, oMaghavan; thou art to 
us wise as a father.” 

vii. 53, 1 Te cMd M purm ha/cayo grinantahpuro mahi dadJdre 

devaputre | 

“ The ancient poets, celebrating their praises, have placed in the 
front these two great [beings, heaven and earth] of whom the gods are 
the children.” 

vii. 76, 4. Te id devdnam sadhamadah dsann ritdvdnah Imayah pur- 
vydsah | gulham jyoiih pitaro anvavindan saiga - 7 nantrdh aja7iayann 
mhdsam j 

** They shared in the enjoyments of the gods, those ancient pious 
sages. Our fathers discovered the hidden light ; with true hymns they 
caused the dawn to arise.” 

vii. 91, 1, Kuvid anga mmmd ye vridMsah pnrd devdh anavadydsah 
asm I te Vdyam Manave ludMidya mdeayann^ usJiasam suryena | 

Certainly those gods who were formerly magnified (or grew) hy 
worship were altogether Mameless. They lighted up the dawn and 
the sun to Yayu (Ayu?) and the afflicted Manu.” (See YoL I. p. 172.) 

viii. 36, 7. S’ydvdhasya sumatas tathd 4rim yathd asrinor Air eh 
karmdni Icrinvaiah | 

Listen to S'yavasva pouring forth libations, in the same way as 
thou didst listen to Atri when he celebrated saced rites.” ® 

ix. 96, 11. Tvayd hi nah pUarah Bom p%rm koffiddm ehakruh pava- 
mdna dhlrdh | 

''Tar through thee, o pure Soma, our wise forefathers of old per- 
formed their sacred rites.” 

^ See Benfey*s Glossary to S^ma-veda, under the word vas 2. 

® Compare viii. 35, 19 ; and m. 37, 7. 




223 


■ : : ORIGm OF THE YEDIG HYMKS. 

ix. 110, 7. Soma pratMmdh vriMa-mrMsho make 
dhi^a)7hdadhih\ 

“ The former [priests] haYing strewed the sacred grass, offered ap a 
hymn to thee, o Soma, for great strength and food.’® 

X. 14, 15 (=A.Y. xviii. 2, 2). Mam nama^ riBliihhjah ^urmjehh^ak 

^athikridlh^ah \ 

“ This reYerence to the rishis, bom of old, the ancients, who showed 
ns the road.” (This verse may also be employed to prove that at the 
end of the Yedic period the rishis had become objects of veneration.) 

X, 66, 14. Vasishthasah pitridod ^dcham akrata devdn UandhrisM- 
vad 1 ityddi 1 

*^The Yasishthas, like the forefathers, like the rishis, have uttered 
their voice, worshipping the gods.” 

X. 67, 1-— will be quoted in a following section. 

X. 96, 5. Tmm alianjathah upastiitah ptirvelhir Indm harihesa yaj- 
mlhih j 

^'indra, with golden hair, thou didst rejoice, when landed by the 
ancient priests.” 

X. 98, 9. Tmm purve rukayo girhUr dyan tvdm adhmreshu puruMta 
nSve ' } ■ ■ ■ ■ ■ ' ' 

To thee the former rishis resorted with their hymns ; to thee, thon 
mnch invoked, all men [resorted] at the sacrifices.” 

Yajasaneyi Sanhita, xviii. 52. Imau fepaksJidp ajarau patatrimu yd-- 
lliydm rakslidyhsi apaliamsi Agne \ idhhy dm patema sukritdm u loham 
yatraTis}iayojagniuJiprathamajdhpurdndh\ 

^^But these undecaying, soaring pinions, with which, o Agni, thou 
slayest the Eakshases, — with them let us ascend to the world of the 
righteous, whither the earliest-bora ancient rishis have gone.” (This 
verse is quoted in the S'atapatha Brahmana, ix. 4, 4, 4, p. 739.) 

The ancient rishis, Sayana says in Lis note on E.Y. L 2, were 
Bhrigu, Angiras, and others whom he does not name. In another place 
we find Atharvan, Mann, Badhyanch, and others mentioned. I will 
not here enter into any particulars regarding these ancient sages. For 
some texts relating to Bhrigu, I may refer to the First Yolume of this 
work, pp. 443 ff. ; and various passages relating to Mann will be found 
in the same volume pp. 162 ff., and in pp, 324-332 of the Second 
Yolume. In regard to Atharvan, as well as Angiras, Professor Gold- 
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stiicker’s Sanskrit and English Bictionaiy, and in regard to the same 
personages and Badhyanch, the Sanskrit and Grerman Lexicon of Boeht- 
lingk and Both, may he consulted. 

Sect. II. — Fmsages from the Veda in which a distinction is drawn 
hetween the older and the more recent hymns, ^ 

From the passages which I propose to bring forward in the present 
section, it wiU be found that the hymns which the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
are also sometimes mentioned. The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi- 
tions, than if older, and possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, however, 
by any means enable us to determine its age relatively to that of other 
hymns in the collection, for this epithet of new is, as we shall see, 
applied to numerous compositions throughout the Yeda; and often 
when a hymn is not designated as new, it may, nevertheless, be in 
reality of recent date, compared with the others by which it is sur- 
rounded. When, however, any rishi characterizes his own effusion as 
new, we are of course necessarily led to conclude that he was acquainted 
with many older songs of the same kind. The relative ages of the 
different hymns can only be settled by means of internal evidence fur- 
nished by their dialect, style, metre, ideas, and general contents ; and 
we may, no doubt, hope that much will by degrees be done by tbe 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Eig-veda. 

The hymns, praises, or prayers uttered by tbe rishis are called by a 
great variety of names, such as ricM^ saman^ yajush^ hrahman, arha^ 
uMha, mmitra, manman, mati, mantsha, sumzti, dh% dhiti, dhishana, 
sfoma^ stutij sushtuti, prasasti, iamsa^ gir^ vdchy vachas, nithaj nividj etc, 
B.Y. i. 12, 11. Sa nah stavdnah dhhara gdyatrena naviyasd i rayirh 
vvraratim uhaiii \ 

Glorified by our newest® hymn, do thou bring to ns wealth and 
food with progeny.’^ (Sayana explains naviyasd by purvakatr apy 
asampaditena gayatrem | “A hymn not formed even by former rishis.*') 
® Compare Psalms, 33, 3 j 40, 3 j 96, 1 j 98, 1 j 144, 9 j 149, 1 j and Isaiah, 42, 10« 
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i. 27, 4. Lmm u $Im tmm asmdJcam santm guy airam navy dmsam | 
Ague dev eslm pravoohah \ 

Agiii, tliou iiast announced [or do tbou announce] among the gods 
this our ofFering, our newest hjmn/^ 

i. 60, 3. Tam mvyasi hridah d jdyamdnam anmat siihirUir madhu- 
jihvam asydk ( yam rUvijo vrijmie mam prayasvantah dyavo jlja~ 

1 

‘‘May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend- 
ants of Mann, ojTering oblations, have generated in the ceremonial/'^ 
(See Hi. 39, 1, in next page, and i. 171, 2 and iL 35, 2, which will be 
<luoted further on in the next section). 

i. 89, 3. Tan purmyd nividd humahe vayam Bhagam Mitram AdUm 
BahTiam Asridham iiyddi j 

“We invoke with an ancient hymn Bhaga, Mitra, Aditi, Baksha, 
Asridh [or the friendly], etc. {Furvakdllnayd | nityayd j nividd j 
vedatmikaya vdchd | “With an ancient — eternal, hymn — a Yedic 
text.”— Sayana.) 

i. 96, 2. 8a purv ay d nividd kmyatd Ay or irndk, prajdh agamy ad ma- 
nundm | 

“Through the ancient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men.” 

i. 130, 10, 8a no navyehhir vrisha-karmami ukihais purdm darttah 
payubhih pdhi sagmaih | 

“ Through our new hymns, do thou, Tigorous in action, destroyer of 
cities, sustain us with invigorating blessings.” 

i. 143, 1. Fra tavyasim navyastm dMtim Agnaye vdclio maim sahasah 
sumvelhare'i 

“I bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice {mehaJijT 

ii. 17, 1. Tad asniai navy am AngiraB-md arckata Uyddi | 

“Titter to him [Indra] that new [hymn] like Angiras.” (“jYew, 
i»e. never before seen among other people ” anyesJiv adrisktchpurmm — 
Sayana.) 

H. 18, 3. Sari nu ham rathe Indrasya yojam dyai suktena mchasd 
navena | rno shu fvdm atra laham hi mprdh ni riraman yajamdndso anye 1 
See the Aitareya Brahmana, p. 143 of Frof. Hang’s translation ; and Vol. I, p. 180 . 

15 
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“ With this new and well-expressed hymn I have yoked® the steeds 
in Indra’s car, in order that he may come Hther. Let not the other 
wise sacrificers, who are numerous, stop thee (from coming to me) .» 

ii. 24, 1. Sa imam aviidU prabhitim yah tkshe \ aya mdhema no- 

m^d malid gird | _ 

“Do thou who rulest receive this, our offering [of praise]: letw 

worship thee with this new and grand song.” 

iii. 1, 20. Eia teAgne janima sanani prapumj&ya nutanani vocham | 

“ These ancient [and these] new productions I have uttered to thee, 

Agni, who art ancient.” (Comp. B.V. viii. 84, 5, in the next section.) 
iii. 32, 13. Yah stomehUr va/vriike punyebhir yo maihyamebUr uta 

nutanelhih ] , , . i , s - x 

“ [Indra] who has grown through (or been magnified by) ancient, 

intermediate, and modem hymns.’ 

iii. 39, 1. Indram matk hrida^ a mehyamdna achha patim stoma- 
tashfa jigati ] a jagrivir vidatUIaiyamuna Indra yat U jdyaU viddhi 
tasya | 2. Eivai chid a purv'ya jayamana m jagrivir vidathe sasyamana 1 
lhadra vastruni arjund vasdnd so iyam amc sanajd pitryd dhlk \ 

“ 1. The vigilant hymn, formed of praise, and uttered from the heart, 
proceeds to Indra the lord, when chaunted at the sacrifice : be cogniz- 
ant, Indra, of this [praise] which is produced for thee. 2. Produced 
even before the daylight, vigilant, chaunted at the sacrifice, clothed in 
beautiful and radiant garments,— this is our ancient ancestral hymn.” 
{Pitrya is rendered by pitri-hramagaia, “received by suc- 

cession from our fathers.”) 

iii. 62, 7. Iyam, te Pushann dghrine sushtutir deva navyasi | amahhis 
tuhhjam iasyate | 

“Divine and glowing Pushan, this now laudation is recited by us 
to thee.” 

T. 42, 13. Pra su mahe subarandya medham giram lhare navyaUrn 
■juyamdndm 1 

“I present to the mighty protector a mental production, a new ut- 
terance [now] springbg up.” 

6 Compare the expressions vacho^uji harl, “brown horses yoked by the hymn 
(E.V. viii. 45, 39; viii. 87, 9) ; Irahma.ym “yoked by prayer” (i. 177, 2; iii. 35, 
4; liii. 1, 24; viii. 2, 27 ; viii. 17, 2) ; and mawo-w'i “yoked by the mind, or will” 
(i. 14, 6 ; i. 51, 10 ; iv. 48, 4 ; v. 75, 6 ; viii. 5, 2). 
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T, 55, 8, Yat i^uTvyam Maruto ymh olm nUtamm yai uiyaie Vasmo 
yaoh cha iasyate j visvasya tmya, hhamtha naveiaBoh] 

“Be cognizant of all tRat is ancient, Marnts, and of all that is 
modern, of all that is spoken, Tasus, and of all that is recited.’^ 

Ti. 17, 13 8miram tm Bvdyudham smajrayn d hrahnm navy am 

avase vmritydt | 

May the new prayer impel thee, the heroic, well-accoutred, the 
loud- thundering, to succour us.’’ (“Hew, never made before by 
others: prayer, Le. the hymn made by us” Wntman any air akrita- 
purvam [ Irahma asmdlMh kritam stotram~^Bdja.na.) 

vi. 22, 7. Tam vo dhiyd nmymyd imishtham pratnayn pratm-vat 
pmriiamBayai'kym \ 

“ I seek, like the ancients, to stimulate thee, the ancient, with a 
new hymn.” 

vi. 34, 1. Bam cha tve jagynur girah Indm purvvr vi cha tv ad yanti 
vibhvo manUhdh j yurd nunmn cha stutayah risMndm paspridhre Jndrc 
adhi ukthdrMh | 

“Many songs, Indra, are collected in thee; numerous thoughts issue 
forth from thee ; both before and now the praises, texts and hymns of 
rishis have hastened emulously to Indra.” 

vi. 44, 13. Yah purvydhhir uta nutandlhir girlUr vdwidhe grinatdm 
rkhindm] 

*VHe (Indra) who grew through the ancient and modern hymns of 
lauding rishis.” (See E.V* iii. 32, 13, above p. 223.) 

vi. 48, 11, A sahhdyah subardugham dhenum ajadhvam upa navyasd 
vaehah | ® 

“ Friends, drive hither the milch cow with a new hymn.” 

vi. 49, 1. Btushe janam swratam navyasihhir glrlMr Mitrdvarund 
Bumnayantd | 

“ With new praises celebrate the righteous race, with Mitra and 
Yaruna, the beneficent.” (“ The well-acting race, ie, the divine race, 
the company of the gods,” suharmdnam janam daivyam janam dem- 
sangham — Sayana.) 

vi. 50, 6. AIM fyam vlram gtrvanaBam areha Indram Irahmand jark 
tar navena [ 

“ Sing, 0 worshipper, with a new hymn, to the heroic Indra, who 
delights in praise.” 

® Compare the words ni Ague navyasd mehas tanushu ia^cm mhamj viii. 39, 2. 
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Yi. 62y 4. Td mvymo jaramdmsya mmma upa hhushato yiiyujdm- 
mpti ityddi j 5. Ta mlgd dmrd puruidkatamd pratnd mvymd mcKma 
mpdse ] 

“ 4. These (Asviiis), with yoked horses, approach the hymn of their 
new worshipper. . - . . 5. 1 adore with a new hymn these hrilliant, 
strong, most mighty, and ancient (gods).’^ 

Tii 85, 14, will he <|noted in the next section. 

Tii. 53, 2. Ffd pUrmje fitdrd nmyasibhir glrbhih Icrimdhvam saiane 
ritasya ityddi \ 

^^In the place of sacrifice propitiate with new hymns the ancient, 
the parents {i.e» Heaven and Earth), etc. 

vii. 56, 23. BHuH ohakm Marutuh pitrydni uhtkdni yd vah iasyante 
pwrd ehit j 

‘‘ Ye have done great things, o Marnts, when onr fathers* hymns 
were recited of old in yonr hononr.** 

vii. 59, 4. .... alhi dvartt sumatir naviymi^^ tuyam ydta pipi- 

shamh | 

'VMay the new hymn turn yon hither j come quickly, desirous 
to drink.** 

vii. 61, 6. . . . . Fra vdm mmmdni richase navdni kritdni Irahma 
jiijushann imdni j 

^'May the new hymns made to praise you, may these prayers gra- 
tify yon.** 

vii. 93, 1. S'ucMm nu stomam nam-jdtam adya Indragnl VriUra-hand 
jushetham | uhhd hi vdm stikavd johavlmi ityddi | 

Indra and Agni, slayers of Yrittra, receive with favour the pure 
hymn newly produced to-day. For again and again do I invoke you 
who lend a willing ear,** etc. 

viii. 5, 24. Tdhhir dydtam utihMr navyasihhih suiastihMh yad vdm 
vruhawomd Imve \ 

**Come with those same succours, since I invoke you, bountiful 
[deities], with new praises.** (The epithet navyasthhih in this text 
might possibly be construed with the word utilUh^ aids.**) 

viii. 6, 11. Aham pratnem manmand girah sumlhdmi Kama-vat | 
yma Indrah iushmam id dadhe \ 

The same words, stmaitr navtyasJj occai in viii. 92, 9, where they may not have 
the same sense as here. 
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decorate iny praises witli aa ancient iiyznn, after the manner of 
Eanva, whereby India pnt on strength.*’ 

Yiii. 6, 43. ImayJi su purv^dm iMyam maihor ghriimyot pijMjuBhrm 
Kanmh uHhena vavridhuh \ 

The Hanvas with their praise haTe angnaented this ancient hymn, 
replenished with sweet butter.** 

Tiii. 12, 10. lyam te fitnydmtl dhltir eti nmlymi sapary mil ityddi | 
** This new and solemn hymn advances to honour thee,** etc. 
viii. 20, 19 . Yumh u sti^ mviskthayd wishml} pdmMn alM Bolhare 
gird | gdya ityddi | 

*^Sing, 0 Sobhari, with a new hymn to these youthful, vigorous, 
and brilliant (gods). 

viii. 23, 14. B'rusliti Agne navasya me stomasya vira nspate ri md- 
yirne tapusM rahhaso daha | 

Heroic Agni, lord of the people, on hearing my new hymn, burn 
up with thy heat the deluding Bakshases.** 

viii. 25, 24. .... Kaidvantd viprd navishtliayd mail | maho vdjindv 
arvantdsachdasamm\ 

have celebrated at the same time with a new hymn, these two 
sage and mighty [princes], strong, swift, and carrying whips.** 
viii. S9, 6 . Agnir 'ceda marttdndm aplchyam .... Agnir dvdrdvyur- 
mte svdhuto nmzyasd | 

Agni knows the secrets of mortals .... Agni, invoked hy a new 
[hymn], opens the doors.** 

viii. 40, 12, JSva Indrdgnihliydm pitri- vad navlyo Mdndhutri - md 
Angiras-md avdeJiiityddi \ 

Thus has a new [hymn] been uttered to India and Agni after the 
manner of our fathers, and of Mandhatri, and of Angiras.** 

viii. 41, 2. Tam> u shu samand gird pitrmdrTi cha manmahUh Ndlhd- 
kasya prasastihkir yak sMhundm upa udaye Bapta-svasd sa madhjmnah | 

[Worship] him (Yaruna) continually with a song, with the hymns of 
the fathers, and with the praises of Habhaka, He who dwells at the 

The expression here employed, pUrlnam cha manmabhihj occurs also la E.Y. x, 
o7, 3 (=:Va.j. S, 3, 53) : Mam nu d huvamaUe ndrdsamsena mmern pitrlndm cha 
^nanmahhih [ “We summon, his soul with Soma, accompanied hy human praises, and 
with the hymns of the fathers.” The Yaj^aneyi Sanhita reads stonma^ “ hymn,” 
instead of somena. The commentator there explains ndrdSamem stomena as “a hymn 
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birtli-place of the streams, the lord of the seven sisters, abides in the 
centre.’^ (This verse is quoted in the Hirukta x. 5. Nfabhafca is said 
by Yaska to have been a n^{ri8h^ NdlMho lalMva). A translation 
of the passage is given in Both’s Illnstrations of the Mr. p. 185, where 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which Nabhaka (the ancestor of Nabhaka) is mentioned thus : 
(verse 4) AUtyarcha N'dihlm'ka-%}(d Iniragnl yajma gira . . . . (verse 5) 
Fra hrahmdni JMhhdha-vad In^rdgnMydm irajyata | Worship Indra 
and Agni with sacrifice and hymn, like Nabhaka .... Like ITabhaka, 
direct your prayers to Indra and Agni.” In explanation of the seven 
sisters, Both refers to Mr. v. 27 (B.T. viii. 58, 12) where the seven 
rivers are mentioned. See Hs Illnstrations of Nir. pp. 70, 71. 

viii. 44, 12. Agnih fratmm mmmmd iumhJidms tammn svdm havih 
viprem mvridhe | 

*^The wise Agni, illuminating Hs own body at [the sound of] the 
sage and ancient hymn, has become augmented.” 

viii. 55, 11. Vayam gha te apdrvyd Indra hrajimdni 'oriitrahan | 
purntamdsah puniJifita vajrivo Ihritim na pra hhardmasi | 

Indra, slayer of Yrittra, thunderer, invoked of many, we [thy] 
numerous [worshippers] bring to thee, as thy hire, hymns which never 
before existed.” 

viii. 63, 7, 8. lyam te nmyasi maUr Agne adhdyi amad d mandra 
mjdta sukrato amura dasma aiithe \ sd te Agne iantamd chanishtlm Ilia- 
min priyd tayd mrdhmva smhtutah | 

‘*0 Agni, joyful, well-bom, strong, unerring, and wondrous guest, 
this new hymn has been ojTered to (or, made for) tbee by us; may 
it be dear to tbee, agreeable and pleasant : lauded by it, do tbou 
increase.” 

viii. 65, 5, 6. . . . . Indram girlMr hardmahe | Indram pratnena man- 
mmid maruimntam limdmahe ityddi | 12. ii. 340.) VdcJiam ash- 

pipadlm aham mva-sraMm rita-sprihm j Indrdt pari tanmm name | 
*^5. We invoke Indra with songs ; we invoke Indra, attended by 
the Maruts, with an ancient hymn. ♦ , . 12. I compose for the sake of 

in wMch men are praised,” and pitnmm cha manmahhih^ as bymns “ in which the 
fathers are reyerenced” {pit^ro path sUtfair manyante U manmams fair ityadi)* 
See Prof. Max Muller’s translation of this hymn in the Journal of Roy. As. Soc. for 
1866, pp. 449 and 458. 
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Indra a of eight feet and nine lines, 813011113111 ? m sacred 

trntli.” (This verse is translated and explained by Professor Benfey, 
Sama-veda, p. 255.) 

ix, 9, 8, iVw nmyme nmipme suhtay a daihaym pathah j pratm-mi 
rocMya ruchah [ 

Prepare (0 Soma) the paths for our newest, most recent, hymn; 
and, as of old, cause the lights to shine/’ 

ix. 42, 2. JEsAij pmtmna mmmana dew demVhyah pari | dlmmyd „ 
pavate stdah | 

This god, poured forth to the gods, with an ancient hymn, purifies 
with his stream.” 

ix. 91, 5. Ba praim-vad nmyme mim-vdra sulcfdya pafJiah hrinulii 
prdchah ityddi | 

0 god, who possessest all good, make, as of old, forward paths for 
this new hymn.” 

ix. 99, 4 (= S.Y. ii. 983). Tam gdthayd purdnyd pundnam alfd and* 
Bhata I uto hripanta dhitayo devdndm ndma lihhratih | 

They praised the pure god with an ancient song; and hymns em- 
bracing the names of the gods have supplicated him.” (Benfey trans- 
lates the last clause differently.) 

X, 4, 6. ... • lyaifi U Agm navyasi manlshd yuhhva ratfmm na imha- 
yadlMr angalh | 

‘‘ This is for thee, Agni, a new hymn : yoke thy car as it were with 
shining parts.” 

X. 89, 3. Samunam asmm anapdvrid areka hlimayd diva asamam 
Irahna navyam ityddi \ 

“ Sing (to Indra) without ceasing a new hymn, worthy of him, and 
unequalled in earth or heaven.” 

X. 91, 13. Imam pratndya smhiutim mviyasim mclieyam aBmai usate 
srinotu nah 1 

“ I will address to this ancient [deity] my new praises, which he 
desires; may he listen. to us.” 

X. 96, 11 Navya^ nwvyafh haryaBi mamna me priy am ityddi | 

“ Thou deiighiest in ever new hymns, which are dear to thee,’^ etc. 

X. 160, 5. Asmyanto gavyante Ddjayanto havdmahe tm upa gantavai 
ti 1 dhhusJiantas te simiatau ncmdyd^i my am I^dra tm sunam hwema j 

“ Desiring horses, cattle, and wealth, we invoke thee to approach us. 
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Paying liomage-to thee in a new hymn, may we, o India, invoke thee 
auspiciously,” 

Sect. III. — Passages of ike Rig-veda, in which the risMs describe 
themselves as tke composers of the hymns. 

In this section I propose to quote, first of all, those passages in 
which the rishis distinctly speak of themselves as the authors of the 
hymns, and express no consciousness whatever of deriving assistance 
or inspiration from any supernatural source. I shall then adduce some 
further texts in which, though nothing is directly stated regarding the 
composition of the hymns, there is at the same time nothing which 
would lead the reader to imagine that the rishis looked upon them as 
anything else than the offspring of their own minds. 

I shall arrange the quotations in which the rishis distinctly claim 
the authorship, according to the particular verb which is employed to 
express this idea. These verbs are (1) hri, ^^to make,” (2) tahh (= 
the Greek Te/cralvo/iai,)^ fabricate,” and (3) jan, “to beget, gene- 
rate, or produce,” with others which are less explicit. 

L I adduce fi.rst the passages in which (1) the verb hri, “to make,” 
is applied to the composition of the h 3 rmns. (Compare R.V. vii. 61, 6^ 
already quoted in the last section.) 

E.Y. i. 20, 1. Ayark depdya jamiane stofm viprehhir dsayd^^ | aJcdri 

raina^ihdtmiah | 

“ This hymn, conferring we^^th, has h^mmade to the divine race, 
by the sages, with their mouth [or in presence of the gods].” 

i. 31, 18. Mena Agme brahrmnd vmridhasva sakti vd yat te chahrima 

vida fa I 

“ Grow, 0 Agni, by this prayer which we have made to thee accord- 
ing to our power, or our knowledge.” « 

L 47, 2. . . . . Kamdso vdm brahma hrinvanti adhvare teshdm su 
srimiam hacam | 

“ The Kanvas make a prayer to you ; hear well their invocation.” 

i. 61, 16. Kcdtehariyojand suvrihti IndrabrahnaniGotaiyidsahahran \ 

“ Thus, o Indra, >yoker of steeds, have the Gotamas made hymns for 
thee efficaciously.” ^ 

See the note on vi, 32, 1, below. 
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,i.. 117,, 25. Mam i)dm Aivhm vir^dm pra furvplni dyavaJi avocJian J 
hrahma krinmnto'^^ t^ishand pwvalhi/d smzrdso vHatham a vadema | 

“These, your ancient exploits, o Alvins, men have declared. Let 
us, who are strong in hold men, making ^ hymn for 3 'ou, o vigorous 
gods, utter our offering of praise.’! 

1. 184, 5. Esha vdm stomo Ahinm ahdrimdnelhir magliavdnd suvrihti | 

“ This hymn has efficaciously been made to you, o opulent Asvins, 
by the Manas. (Comp. i. 169, 8; 171, 5 ; 182, 8; 184, 3.) 

ii. 39, 8. Etdni vdm Aivind vmrdhandni Irahna domam Qritmrm- 
ddsah ahra?h | 

“These magnifying prayers, [this] hymn, o Asvins, the Oritsamadas 
have for you.” ' 

iii. ZQ, 20. Bvaryavo matihhu tulhyayn viprdh Bidraya vdhah Kuii- 
kdsah ahran | 

“Aspiring to heaven, the sage Kusikas have made hymn with 
praises to thee, o Indra.” (The word vdhah is stated by Sayana to be 
“ a liymn.”) * 

iv. 6, 11. Akdri hr ahma samidk&na tubhjam ityddi [ 

“ 0 kindled [Agni], a prayer has been made to thee.” 

iv. 16, 20. Eved Indrdya vrishdbhdya vrishne Irahna akarma Bhri- 
yavo na ratJiam | .... 21, Akdri te harivo hralma navyam ikiyd syama 
rathyah sadasah \ 

“ Thus have we made a prayer for Indra, the productive, the vigorous, 

as the Bhrigus [fashioned] a car 21. A prayer has been 

made for thee, o lord of steeds. May we, through our hymn (or rite), 
become possessed of chariots and perpetual wealth.” 

vi. 52, 2. Ati vd yo maruto manyate no IraJima vd yah hriyarndnam 
ninitsdt | tapimsM tamai vrijindni santu IraTima-dmlmm ahhi tarn 
iochafu dyauh [ 

“Whoever, o Marut§, regards himself as superior to us, or reviles 
the prayer which is being made^ may burning injuries be his lot ; may 
the sky scorch the enemy of prayer.^^ 

^3 The reader will find Prof. Hang’s opinion of the sense of this phrase in p. 11 f. 
of his German dissertation “on the original signification of the word brahm,^* of 
which the author has been kind enough to send me a copy, which has reached me as 
this sheet is passing through the press. Prof. Hang mentions li.Y. i. 88, 4 ; vii. 
103, 8, as passages (additional to those I have given) in which the expression occurs. 

Translated by Prof. Hang in the Ejssertation above referred to, p. 6, 
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vii. 35y 14. Aiityafi Eudrak Fmmo jushania (the Athar^a-yeda has 
jmhantdm') idam hralinm Jcriyamdmm namyah I irinvantu no dmjdli ^dr- 
thivdBO gojdidk ityddi \ 

^‘The Adityas, Eudras, and ¥asns receive with pleasure this new 
prayer which is being made. May the gods of the air, the earth, and 
the sky hear ns.” 

vii. 37, 4. Yayam nu te ddhdmsa^ sydma hrahma hrinmnta^ ityddi | 

Let ns offer oblations to thee, making prayers,” etc. 

vii. 97, 9. lyam mm JBrahmanmpate emrihUr IraJima Indrdya mjrim 

aMfi I ■ ' 

Brahmanaspati, this efficacious hymn, [this] prayer has been made 
for thee, and for Indra, the thunderer.” 

viii. ol, 4. AydM krinavdma te Indra Ira'hmdni ^arddhand ityddi 1 

** Come, Indra, let ns make prayers, which magnify thee,” etc. 

viii. 79, 3. Brahma te Indra gwmm% hriyante anatidhhutd | imd 
jushasm haryasva yojand yd te amanmahi j 

^'Unequalled prayers are made for thee Indra, who lovest hymns. 
Eeceive favourably, lord of the brown steeds, those which we have 
thought out for thee, to yoke thy horses.” 

X. 54, 6. ... . Adha priyam susham Indrdya maxima Irahmakrito'^^ 
Vrihadiihthdd avdchi | 

“ . . An acceptable and powerful hymn has been uttered to Indra 
by Yrihadnktha, maker of prayers.’”^ 

X. 101, 2. Mandrd krimdhmm dhiyah d tanudhvam ndvam aritra- 
paramm krinudhmm \ 

" Make pleasant (hymns), prepare prayers, make a ship propelled by 

oars.” 

It is possible that in many of these passages the verb kri may have 
merely the signification which the word make has in English when we 
speak of "makingsupplications,” etc., in which case it of course means 
to offer up, rather than to compose. But this cannot be the case in such 
passages as E.T. iv. 16, 20 (p. 233), where the rishi speaks of making 

Compare rmhayo mantrakrito manuhiml^ in Taittirfya Bralimana, ii. 8, 8, 6 ; 
and R.y. ix. 114, 2 : Mshe mmtra-kritam stomaih Kaiyapodmrdhaymn girah [scnnam 
nama&ya rojanam yo jajne mrvdMm paiih ] “ Eislii Kasyapa, augmenting tliy words 
with the praises of the makers of hymns, reverence King Soma, who was born the lord 
of plants,'' 

Prof. Hang thinks the word hrahma-krit here refers to hymns, and mentions 
other passages in which it occurs : see p. 12 of the Dissertation above referred to. 
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the hymn as the Bhrigus made a chariot. And such an interpretation 
wonM be altogether inadniissible in the case of the texts which I next 
proceed to cite. 

II. Passages in which the word iah^, ‘Ho fashion, or fabricate,” is 
applied to the composition of the hymns. 

i. 62, 16. Sandy aU Gotamah Indr a nmymi atahJiad Irakma hariyo- 
jandya itydM \ 

‘‘ Hodhas, descendant of Grotama, fashiomd this new hymn for [thee], 
Indra, who art of old, and who yokest thy steeds,” etc. 

i. 130, 6. Imdyn ie meham msuyantah dyavo ratham na dhirah sva- 
pah atahsMshiih siimndya tvdm atahshkhuh | 

‘^ Desiring wealth, men hoNe fashioned iov thee this hymn, as a skil- 
ful workman [fabricates] a car; and thus they have disposed {lit. 
fashioned) thee to (confer) happiness.” 

i. 171, 2, JEJsha mh stomo Maruto namasvdn liridd iashto manasd 
dhdyi demh | 

“ This reverential hymn, o divine Maruts, fashioned by the heart, 
has been presented [or, made] by the mind. [According to Sayana, the 
last words mean, ‘let it be received by you with a favourable mind’],” 

ii. 19, 8 . Eva te Gritsamaddh iura manma avasyavo na vayundni 
takshuh I 

“ Thus, 0 hero, have the Gritsamadas, desiring succour, fashioned 
for thee a hymn, as men make works.” (Sayana explains myuna by 
“road.”) 

ii. 35, 2. Lmm su asmai hridah d sutashtam mmxtrafn voehema huvid 
mya vedat | 

“ Let ns address to him this wellfasMoned hymn proceeding from 
the heart ; will he not be aware of it ?” 

V. 2, 11. Etam te stomam tmifdta mpro ratham m dhirah svapdh 
atalcsham [ ^ 

“I, a sage, have falrieated this hymn for thee, o powerful [deity], 
as a skilful workman fashions a car.” 

V. 29, 15. Indra hrahma hriyamdnd jushasva yd ie hvishtha navyd 
aharma [ mstreva hhadra suhritd msuyuh rathani na dhirah svapdh 
ataksham 1 

See also v. 29, 15, and x. 39, 14, which will be quoted a little further on; and 
in which the verbs IcH and taksh are both employed. 
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0 mighty India, regard with faTour the prayers which are made^ 
the new [prayers] which we have muie icit thee. Desirous of wealth, 
I have fahrieated them like heautiful well-fashioned garments, as a 
skilful workman [constructs] a car.^’ (Compare B.Y. iii. 39, 2 ; above, 

p. 226 .) . 

T. 73, 10. Imd hrahmdni mrihand Ahilhjam santu hniamd | yd 
tahslidma ratlicm im avoclidma Irihad mma^ 1 

^^Hay these magnifying prayers which we have fashioned^ like cars, 
be pleasing to the Asvins : we have uttered great adoration/’ 

vi. 32, 1 (=S.Y. i. 322). Apurvyd pwutamdni asmai mahe vlrdya 
tava&e turdya | virapsine^ vajrim mntamdni mehdfhsi^ dsd stJiavirdya 
tahham ) 

this great hero, vigorous, energetic, the adorable, unshaken 
thunderer, I have with my mouth copious and pleasing 

prayers, which have never before existed.” 

vi. 16, 47. A te Aym richd havir hridd tashfam hhardmasi | 

‘‘ In this verse, Agni, we bring to thee an oblation fabrkaUd by the 
heart.” (Comp. E.Y. iii. 39, 1, in p. 226.) 

vii. 7, 6. MU dyumnelMr msvam dtiranta mantram ye vd arm% mrydlp 
atahhan | 

“These manly (Yasishthas), who have skilfully falrieaUd the hymn, 
have by their energy accomplished all things (?).” 

viL 64, 4. To mm garitam mmmd tahhad etam urddhodm dhltim 
hrinavad dharayach cM \ 

“Ifay he who with his mind fmMomd for you (Mitra and Yaruna) 
this car, make and sustain the lofty hymn,” (The same expression 
occurs in E.Y. i. 119, 2.) 

viii. 6, 33. JIta hrahmnyd myam tuhhymi pravriddha mjrwo mprdh 
aiahhm jwase \ 

“0 mighty thunderer, we, who are sage, havp falrkaied prayers for 
thee, that we may live.” 

X. 39, 14. Mtam vdm stomam Ahmdv a^arma ataJcshdma BJtrigavo m 
ratham j ni amrikshdma yoshandm m muryye nitymn 7ia annum tanayam 
dadhandJi | 

“This hymn, Asvins, we h,m& made for you; we have fabricated it 

^8 On the sense of dsd see Prof. Muller’s article in the Journal of Roy. As. Soc, for 
1867, p. 232 f. ; and jBohtiingk and Roths Lexicon, s.v. 
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as the Bhrigus [constructed] a car; we haYe decorated it, as a bride for 
her husband, continuing the series [of our praises] like an unbroken 
line of descendants.’ ' (See iy. 16, 20, aboye, p. 233.) 

(The following is Sayaiga’s comment on this passage, for a copy of 
which I am indebted to Professor Miilier : Me Ahinau m)% yiimyor etafn. 
yathoUarh stomam stotram akarma ahurma j Tad etad aha [ Blirigavo na 
Bhrigavah iva ratham atahhama my am stotram samskritavantah | harma-^ 
yogad RilJmo Bhrigavah uchyante | athava rathahardh Bhrigavah } 
Mncha vayam nityam sdhatam tanayam ydgddlnufh karmandm tanitdram 
summ na aurasam putram iva stotram dadhanah dhdrayanto martye ma-- 
nushye nyamrikshdma ymayoh stutim nitardm samkritavantah | ^^Asvins, 
we have made this preceding hymn or praise of you. He means to say 
this. Like the Bhrigus, we haye made a car, we hare carefully con- 
structed a hymn. The Eibhus are, in this passage, . . . . styled Bhri- 
gus ; or Bhrigus are chariot-makers. Moreoyer, maintaining praise as 
a constant perpetuator (like a legitimate son) of sacrifice and other rites, 
we have polished, Le, carefully composed a celebration of you among 
men [?].” In this comment the "wm^ yosBand is left unexplained. In 
yerse 12 of this hymn the Ai^vins are supplicated to come in a car 
fleeter than thought, constructed for them by the Ribhus — u tern ydtam 
manaso javlyasd rathaiii yam vdm Mihhavas chahrur Ahina \ i) 

X. 80, 7. Agnaye Irahma Eihhavas tatahhuh | 

The Ribhus [or the falricated a hymn for Agni. 

III. I next quote some texts in which the hymns are spoken of as 
being generated by the rishis. (Comp. R.Y. vii. 93, 1, in p. 228.) 

iii. 2, 1. Vaisvdnar dy a dhishanam ritavridha ghritam na putam Agnaye 
janmnasi \ 

We generate a hymn, like pure butter, for Agni Yaisvanara, who 
promotes our sacred rites.” 

yii. 15, 4. Wavam nu ^stomam Agnaye divah syendya jijanam | vasvah 
kuvid vandti nah [ 

‘^I have generated a new hymn to Agni, the falcon of the sky; will 
he not bestow on us wealth in abundance? ” 

yii. 22, 9. Ye cha purve rishayo ye cha nutndh Indr a Irahmani jana-- 
yanta viprdh | 

'^Indra, the wise rishis, both ancient and modern, have generated 
prayers.” * 
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Tii. 26, 1. Ifa somah Inimm astdo mamuia na abrahmdno maghmdnafii 
miasah } tm^nai uUJiam jamge^ gaj jujmMi nrivad mmyah srimvad 
yatlid mh | 

*‘Tlie soma exMlarates not Indra unless it be poured out ; nor do^ 
libations [gratify], ..Magbavan when, offered without a prayer. , To' him I 
g&mmie a hymn such. as may please^idm, that, after the manner of men, 
he may hear our new [production].’' . 

Tii, 31, 11 Suvriktm Indrdya Irahnajanayanta inprdh j 

^^The sages gmemted an efficacious production and a prayer for 
Indra.” 

vii. 94, 1, 2 (=S.V. ii. 266). lyam vdm asya manmanah Indrdgm 
punya’Stutir ahhrdd vrishpir tva ajani ) srinutaf/i jaritur havam Uyadi | 

This excellent praise has been generated for you, Indra and Agni, 
from the soul of this [your worshipper], like rain from a cloud. Hear 
the ioTocation of your encomiast,” (Benfey thinks mamnan^ spirit,” 
is to be understood of Soma, whose hymn, i.e, the sound of his drop- 
ping, resembles the falling of rain. The scholiast of the S.V. makes 
mamnan == dotri^ worshipper”.) 

Tiii. 43, 2. Asmai te pratiharyate Jdtavedo mchareham Ague jandmi 

imhtutim I ■ 

Wise Agni Jatavedas, I generate a hymn for thee, who receivest it 
with favour.” 

viii. 77, 4. A tmayarn arka^ utaye mmrUati yam Gotamdh ajtjanan | 

^^This hymn which the Gotamas have generated^ incites thee to 

succour us.” 

viii, 84, 4, 5. B'ndhi Jmmm Tiraichydh Ind/i*a yas tvd saparyati 
mvtrya&ya gomato rdyah purdki maliun asi | Indra yas te naviyastm 
girarn manirdm ajijanat ehikiMn-manasafa dliiyam pratndm ritasya 

fipymhlm | 

^^Hear, Indra, the invocation of Tiraschi, thy worshipper; replenish 
him with wealth in strong men and in cattle, for thou art great. Indra 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental product, 
full of sacred truth.” 

(These verses occur also in the Sama-veda ii. 233, 234, and are 
translated by Professor Benfey, at pp. 230 and 250 of his. edition. 
The hymn referred to in this passage' is apparently designated as both 
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new and old. How can it be both ? It may have been an old hymn 
re-written and embellished; ancient in substance, though new in ex- 
pression.^^ Compare St, John^s Gospel, xiii. 34, and the Pirst Epistle 
of St. John, ii. 7, 8, and hi 11.) 

ix. 73, 2. . . . . madlior dharahhir jam^anio mrJcam it friyam Bzdm- 
sya tamam mwridhan \ 

Generating the hymn, they have augmented the beloved body of 
Indra with the honied streams.’’ 

ix. 95, 1 (= S.Y. i. 530) ato mattr fanayata smdhdihih j 

^ ‘^Wherefore generate hymns with the oblations.” (Professor Benfey 
makes janayata the 3rd person singular of the imperfect middle, and 
applies it to Soma.) 

X. 7, 2. Imdh Agne matayas tuhhyamjdtdh golMr divair alMgrimnti 
radhah | 

These hymns, Agni, gemraUd for thee, celebrate thy bounty in 
cows and hopes.” 

X. 23, 5, 6, 7. Jb vdcha mvdcho mridhravdehah puru sahasrd aiwd 
jaghdna \ Tat tad id mya pmimeyam grinlmmi pita iva yas tavishim «?«- 
vridhe samJi | 6. Stomam te Ind/ra Vimadd^ ajljanann apurvyam purutor 
mam suddnave | Vidma Id asya hhojanam inasya yad a pasum na gopak 
hardmahe | 7. Md hir nah end sahkyd myamhm tarn cha Indra Vmadasya 
cha risheh \ Vidma hi te pramatim deva jami-md asme te santu mhJiyd 
sivdni j 

‘‘5. "Who (Indra) with his voice slew many thousands of the wicked 
uttering confused and hostile cries. We laud his several acts of valour, 
who, like a father, grew in vigour and strength. 6. Por thee, o Indra, 
who art bountiful, the Yimadas have generated a copious hymn, which 
never before existed {apurvya ) ; for we know that it is gratifying to this 
mighty god, when we attract him hither as a cowherd drives his 
cattle. 7. Indra, may that friendship of ours never be dissolved, which 
exists between thee and the rishi Yimada: for we know thy wisdom, 
o god ; may thy friendship he favourable to us, like that of a kinsman.” 

X. 67, 1. Imam dhiyayn sapta-iirskrdm pita nak ritaprajdtdm Irihatlm 
mindat | turlymn Bvij janayad vihajanyo Aydsyah uldhmi Indrdya 
Sansan | 

As Prof. Aufrecht expresses it : “ Gir is opposed to as form to substance 
a new utterance, but a primordial homage.” 
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Our fatlier liatli discovered [or mvented] tills great, seven-lieaded 
hymn, bom of sacred truth ; Ayasya, friend of all men, celebrating 
Indra, has generated the fourth song of praise.’^ (In his Lexicon, Eoth 
gives Ayasya as a proper name ; but says it may also be an adjective 
with the sense of unwearied.”) 

X. 91, Kilala-pe Boma’prishtdga vedhme hridd matm jamge cM- 
mm Agnage [ 

‘^“With my heart I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise/’ (See also E.V. i. 109, 1, 2, 
which will be quoted below.) 

lY. In the following texts the verbal root ri^ ‘Ho move, send forth,” 
etc., used with or without a preposition, is applied to the utterance or 
(it may even mean) the production of hymns. 

i. 116, 1. Ndsatydlhyam harMr im prmrinje stomdn iyarmi alhriyd 
iva vdtak j ydv urlhagdya Vimaddya jdydm sendjtivd ni uhatuh rathena | 

“In like manner as I spread the sacrificial grass to the INasatyas 
(Asvins), so do I send forth to them hymns, as the wind [drives] the 
clouds ; to them (I say), who bore off to the youthful Yimada his bride 
in a chariot swift as an arrow.” 

vii. 61, 2. Pra vdih sa Mitrd-Yarunau ritdvd vipro manmdni dtrgha- 
srud iyartti j Tasya Irahmdni sukratu avdthah d yat hratvd na iaradah 



“The devout sage, heard dhx o% sends forth his hymns to you, o 
Mitra and Yaruna. Bo you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may not be satiated with his 
fervour.” (See Bohtlingk and Eoth’s Lexicon, s.t?. d -f PT^-) 
viii. 12, 31. Imam te Indra smhtutim mpr ah iyartti dhitihhih \jdmim 
padd iva pipratlm pm adhvare \ 

“ In the sacrifice the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others ?) 

viii. 13, 26 Riidd iyarmi te dhiyam manoyujam ( 

“ . . . . Erom the sacred ceremony I send forth a prayer which will 
attract thy heart.” 

X. 116, 9. Pra Indrdgnihhydm smachasydm iyarmi sindJidv iva prera- 
yam ndvam arkaih \ , 

“I send forth a [hymn] with beautiful words to Indra and Agni; 
with my praises I have, as it were, hunched a^ship on the sea.” 
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(Compare E.V. ii. 42, 1, spoken of Indra in the form, of tke bird 
called Kapinj ala, a sort of partridge: lyartti mckam aritem ndvam | 

It sends fortb a Yoico, as a rower propels a boat.^’ See also R.Y. x, 
101, 2, quoted above, p. 234.) 

X. 4, L Pra te yahlii pra te iyarmi manma Ihuvo yathd mndyo no 

haveshu | dJmnvann iva prapd asi tvam Agm iyahehave purave pratm 
rdjan | ■ ■ 

** I offer tbee worship, I send forth to thee a meditation, that thou 
mayest be accessible to adoration in our invocations. For thou, Agni, 
ancient king, art like a trough of water in the desert to the man who 
longs for thee.’^ 

Y. In the following passages other verbs are employed to denote the 
composition or presentation of hymns : 

i. 61. 2. Bidrdya liridd manma inanishd praindya patye dhiyo marja- 
yanta | 

‘‘ To Indra, the ancient lord, they prepared [or polished] hymns [or 
ceremonies] with the heart, mind, and understanding.” 

i. 61, 4. Asmai id u stomatn mmhinomi ratham na tashtd iva ityddi | 
To him (Indra) I send forth a hymn, as a carpenter a car,” etc. 

i. 94, 1 (= S.Y. i. 66). Imaih stomam arhate Jdtavedase ratham iva 
sam mahema manishayd 1 lhadrd hi nah pramatir asya sanisadi Ague 
sakhye md rishdma myam tava | 

Let us with our intellect construct (or, send forth) this hymn for 
the adorable Jatavedas like a car, for his wisdom is favourable to us in 
tbe assembly. Agni, in tby friendship may we never suffer.” (The 
root mah means to honour or worship.®^^ The reader may compare 
Benfey's translation.) 

There is to be found in the hymns a great multitude of passages in 
which the rishi speaks of presenting his hymns and prayers to the 
various deities who are the objects of his worship, without directly 
claiming for himself tlfe authorship of those compositions. The natural 
inference to he drawn from the expressions which we shall find to be 
employed in most of the cases to which I refer, would, I thiak, be that 
the personality of the rishi himself was uppermost in his mind, and 
that he was not conscious that the praises which he was uttering to 

20 See, however, the Tarious reading suggested by Bothlingk and Eoth mah 4- 

smn and ah -f sam, ^ 

^ ♦ 

.. . 16 
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the gods proceeded from any other source than Ms own unaided facul- 
ties. Of this description are the following texts, which represent a 
manner of thinking and speaking wery prevalent in the hymns : 

i, 60, 5. Tam tvd vayam patim Agne raylndm prasamsdmo matihhir 
Gotamusah | 

We, the Gotamas, praise with hymns thee, Agni, the lord of riches,^’ 
i. 77, D. JEva Agnir Gotamehhir ritdvd mprehliir mtoshta jatavedak ) 
‘'Thus has the holy Agni Jatavedas been celebrated by the sage 
Gotamas.’^ 

i. 78, 5. Avoehdnia RaMganah Agnaye madhumad mchah 1 dyumnair 
ahhi pra nonumah \ 

“We, the Eahfiganas, have uttered to Agni honied speech; we in- 
cessantly laud him with eulogies.” 

i. 91, 11. Boma girlhu tm vayafh mrdTmydmo moho-vidai, \$umrillho 
nah dPtsa j 

“ Soma, we who are skilled in speech magnify thee with praises ; do 
thou enter into us, full of kindness.” 

i. 102, 1. Imam te dhiyam prahhare maJio mahtm .... 

“ I present to thee joyfully this great hymn . . . 

i. 183, 6. Aidrishna tamasas pdram asya prati vdm stomo Aivindp 
adhayi | 

“We have crossed over this darkness; a hymn, o Asvins, has been 
addressed to you.” 

iii. 53, 2. Pitur na putrah mham d rahhe te Indr a madidkihayd gird 
^a€hipah\ 

“ Poweiful Indra, I lay hold of thy skirt (as a son does that of Ms 
father), with a very sweet hymn.” 

iv. 3, 16. Etd visvd pidushe tuhhyam pedho nifhdni Agne ninyd va- 
elidmi ( nivacJiand kavaye kdpydni asarmuTiam matilMr viprah ukthaik | 

“ Intelligent Agni, to thee, who knowest, [have I uttered] all these 
songs and mysterious words; to thee, who art a hard, have I, a sage, 
uttered these hymns, these poems, with meditations and praises.” 
iv. 32, 12. Apivridhanta Gotamdk Indra tve stoma-vdfmali | 

“ The Gotamas, Indra, bringing hymns to thee, have magnified thee.” 
V. 11, 5. Ttibhya idam Agne madhumaUamam vachas tulhyam mamshd 
iyam asiu Sam hride | Tvdm girah sindhum iva avanir makkr d prinanti 
iavmd pardhayanti cha | 
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^^Agni, may tMs s-weetest of prayers, may this mental production 
be pleasant to thy heart. As great rivers fill the ocean, so do the words 
of praise fill thee, and augment thee with strength.’’ 

T. 22, 4. j4^ne cMlciddhi mya nah Hum mchuk i&htsf/u } Tam ■ ivd 
suiipru dampaie stomair vardMnti Atrat/o girlhih sumManii Atmguk:l 

^^Yigorous Agni, observe these our words; thee, with the beautiful 
nose, the lord of the house, the Atris magnify with praises, the Atris 
decorate with hymns.” 

V. 45, 4. SuJctebMr vo mehobMr devu-jmMmr Indrd nu Agnz mam hi- 
I'odhyai | 

Let me invoke you for help, o Indra and Agni, with well-spoken 
words, such as are acceptable to the gods. 

vi. 38, 3. Tam m dhigd paramagd purujdm ajar am Indram ulM 
mushi arhaih ityddi | 

/‘I adore thee, the ancient, imperishable Indra with an excellent 
hymn and with praises.” 

vii. 67, 5. Trdchlm u deva ASvind dhiyam im amridJirdm sdtaye 
Icritam msuyum 1 

^*0 divine Alvins, bring to fulfilment my unwearied prayer which 
supplicates wealth.” 

vii. 85, 1 . FunuJie vdm arakshasam mamshdm somam Indrdya Faru- 
ndyajuTivat | glirita-pratihdm Ushasam na devun ityddi | 

Offering soma to Indra and Yaruna, I prepare for you twain the 
sincere hymn, like the goddess Tishas, with glittering face.” 

viii. 5, 18. AsmdJcam adya mm ay am stoyno vahishtho antamah | yma- 
Ihyaih hhutu Asvind | 

May this hymn of ours approach near to you, to-day, o Asvins, and 
he effectual in bearing you hither.” 

viii. 8, 8. Him anye parydsate mmat stomehkir Akind | pui/r&h Kan- 
vasya vdm risMr girhhir Vatso avivridhat ) 

Asvins, do others than we sit round you with songs? Yatsa, the 
son of Hanva, has magnified you by his hymns.” 

viii. 27, 8. A pra ydta MaruU Tuhm Asvind FusTmn rndklnayd 
dhiyd 1 11. Ida hi vah upastutim ida vdmasya bhaHaye upa va viiva- 
vedaso namasyur dsrihhi | 

Compare vi. 8, 1. Vaihanardya matir navyast iuchih mnah iva pamW charm 
Agnaye | ‘‘A new and bright hymn purified, like beautiful soma, for Agni Yaii- 
vanara.’* 
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8. Come, o Maruts, Tishnio, AItiiib, Puslian, at my hymn. 11. For 
now, possessors of all riches, now, in order to obtain wealth, have I, 
fall of reverence, sent forth to yon a hymn,” 

viii. 44, 2. stmmm jmhasm me mr&mm mem manmand | 
prati iUitdni hmya mh | 22. Uta tvd dliitmjo mama giro mrMhantu 
j Agm mMiyasya lodhi nah | 26. Ymdmm mipatinv havm 
vadam purtirvepasam | Agnm sumhkdmi manmdbUh ( 

2. Agni, receive my hymn : grow by this product of my thought : 
rejoice in our heautifal words. 22. And may my thoughts and words 
always augment thee ; Agni, think of our friendship. 26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless.’’ 

X. 42, 1. Asia iva supratarafn lay am my an ihdehann imprdbhara sto- 
mamaBmai\vdcM viprdstaratavdcham aryo mramayajaritali&ome Indram | 

** Like an archer discharging his far-shooting arrow, with zeal pre- 
sent the hymn to India. Sages, by your song, overcome the song of 
the enemy; worshipper, arrest Indra at the soma.” 

X. 63, 17. Eva Hatch sunur ainvridhad vo visve Aditydli Adite manl^ 
sht j Udndso naro amartyena astdvijano divyo Qayena ) 

Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise 
son of Plati magnified you. The celestial race has been lauded by the 
immortal Gaya.” 

X. Ill, 1. ManuMnah pralharadlwam manishdm yathd yat%d mata- 
yak santi nrimm 1 Lidram Batyair d traydma hriUlhih sa M mro gir-- 
vanmyur vidanah [ 

Sages, present the prayer, according as are the various thoughts 
of men. Let us by our sincere rites stimulate Indra, for he is a hero, 

he is wise and loves our songs.” 

In the following verse, from a hymn in praise of liberality, it is said, 
though no doubt only figuratively, that the true rishi is the prince who 
is bountiful to the priesthood. 

X. 107, 6. Tam eva ruMm tarn u hrahmdnam dJiur yajnanyam sdmm 
gum idtimsasam j sa iuhrmya tanvo mda tisro yah pratkamo dahshinayd 
rarddJia | 

it is whom they caH a rishi, a priest, a pious sacrificer, a 
chaunter of prayers, a reciter of hymns ; he it is who knows the three 
bodies of the brilliant (Agni),— the man who is most prominent in be- 
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Sect, IY. — PmmgeB of the Mig-mda in which a aupernatwal charmter..^ 
is merihed to the risMs or the hymns. 

In tlie present section I propose to collect the most distinct indi- 
cations wMcii I liave noticed in the Yedic Eymns of any supematnral 
attributes attaching, in the opinion of the authors, either to the rishis 
themselves, or to their compositions, "We shall see in the course of 
this enquiry (1) that a certain superhuman character was ascribed by 
the later rishis, who composed the hymns, to some of their prede- 
cessors ; (2) that expressions are occasionally employed by the rishis 
which appear to ascribe their compositions to a divine influence gene- 
rally; while there is a still more numerous set of texts in which the 
hymns are attributed in various forms of phraseology to the agency of 
one or more particular and specifled deities ; and (3) that there is a 
considerable number of passages in which a mysterious or magical 
power is ascribed to the hymns or metres, 

I proceed to furnish specimens of these several classes of quotations. 
I. I adduce some passages which ascribe a superhuman character or 
supernatural faculties to the earlier rishis.^® These are the following : 

B.Y. i. 179, 2. Ye chid hi purve ritasdpah dsan sdkam devehhir wear- 
dann ritdni j te chid avdsur iiyddi | 

The pious sages who lived of old, and who conversed about sacred 
truths with the gods, led a conjugal life,^^ etc. 

vii. 76, 4. Te id devandm sadhamadah dsmn riidvdnah hamyah pdr- 
mjdsah ] yulham jyotih pitoro anmvindan satyamantrdh ajanayann 
usMsam | 

They were the associates of the gods, those ancient pious sages. 
The fathers found out the hidden light ; with true hymns they gene- 
rated the dawn,’^ 

X. 14, 15. Yamdya madhumattama'hh rdjne havyam fulotma | idam 
nmiah rishibhyah purmjelhyah purvelhyah pathikridhhyah ( 

‘‘ Offer to king Yama a most sweet oblation, (Let) this reverence 
(he paid) to the rishis horn of old, who were the earliest guides.^^ 

Compare A.Y. x. 7, 14, quoted above in p. 3. 
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The sixty-second hymn of tEe tentE Mandala contains tEe following 
passage regarding tEe Angirases (see above, p. 223) : 

L The Anpram.--x, 62, 1, 3. Ye yajnena dukiUnaya samaktaJi In^ 
drasya mkhjam amritatvam anasa | tehhyo hhadram Angirmo mh mtu: 
prati grihhnitu manavam suMedliasah | 3. rifena suryani aroMydU 
im aprathaym prithmm mdiaram vi ityddi | 

1. Blessings be on you, Angirases, wEo, sanctified by sacrifice and 
liberality, attained tEe friendsEip of Indra and immortality. Do ye, 
0 sages, graciously receive tEe man (wEo addresses you). 3. Ye wEo by 
sacrifice caused tEe sun to ascend the sky ; and spread out our mother 
earth,” etc. 

This is succeeded by the following verses : 

X. 62, 4. Ayaifi Ndlhd vadati valgum grille deva-putrdh risliayas tat 
srinotam . . . j 6. Virupdsah id rishayas te id gambhira-vepasah j Angi- 
rasah Bunavas te Agneh pari jajnire \ 

^‘TEis NabEan addresses you, brilliant beings, within the house. 
Hear this, ye risEis, sons of the gods. ... 5. TEe Yirupas are risEis, 
profound in emotion ; they are the sons of Angiras ; they have been 
bom from Agni.” 

(TEe fifth verse is quoted in the Nirukta, xi. 17, See KotE’s illus- 
trations of the passage.)^® 

2, Vasishtlia.—A supernatural character is attributed to YasisEtEa 
also in the following passage (wEicE has been abeady quoted and 
illustrated in YoL I. pp. 318 £). 

vii. 33, 7 ff. Trayah krinvanti hhummsya retas turah prajd'^ drydh 
Jyotir-agrdh ( trayo gharmdsah ushoBum sachante sarvdn it tan anu vidur 
Vamhihdh | 8. Suryasyeva vahliatho jyotir eshdm Bamudraeijeva maliimd 
gahhirah j vdtasyeva prajavo na anyena stomo Vasuhthdh anu etave vah j 

23 The next verse (which, with the sequel, is quoted in my article “ On the relations 
of the priests to the other classes of Indian society in the Vedic age/' Journ. Roy. As. 
Soc. for 1866, p, 276) is as follows : 6, Te Agmli pari jajnire Virupaso divas pari | 
I^amgpo nu jDasagvo Angirmtamah saehd deveshu mamhate j The Yirupas who were 
produced from Agui, from Dyaus, — the Navagva, the Das'agva, who is a most eminent 
Angiras, lavishes gifts along with the gods.” Here the YirQpas would seem rather 
to be princes than rishis: and the same is the case in the following passage also : 
iii. 53, 6, Jnuhhojah Angiraso Virupah dims putrdso asiirasga vlrdli | Visvdmitrdya 
dadato maghani sahasrasave pra tirmta ayuk | “ These liberal Yirupas of the race of 
Angiras, heroic sons of the divine Dyaus (the sky), bestowing gifts on YisVamitra at 
the ceremony with a thousand Hbations, have prolonged their lives,” (See Yol, I. 
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9 , Te ii ninyam hridayasya prdketaih BaJmsra-vaUam dbU sancliaranti { 
yamena tatam paridhim myantah apsarmali upa sedur VamlitMh | 10. 
Viiyuto jyotih parisanjiMmm Mitrd’‘Vwmd yad apahjatayhimi | tat te 
Jmma uta ehaM Vmuhfha Ayastyo yat tm mhh dJabMra | 11. Utdsi 
Maitrdmrum Vmuhtha Urmiyah hrahman manaso ^dhi jatak } drapsam 
slcmmm Irakmand daimjem mive devah puslihare tvd adadanta | 12. 
prahtah ulhayasya prmidvdn sahasra-ddnah uta vd saddnah | yamena 
tatam paridhim myidhyan ap^mc^ak parijajne Vasishthah | 13. 8atre ha 
jdtdv ishUd namolMh humlhe reiah smehituh samdnam | tato ha Mdnah 
udiydya madhyat tato jdtam risMm dhur Vasulitham | 

7. Three [gods] create the fecundating principle in (all) existences ; 
[there exist] three excellent productions of which light is the first : 
three fires attend upon the dawn : all these the Yasishthas know. 8. 
The splendour of these [sages] is like the full glory of the sun ; their 
grandeur is profound as that of the ocean j like the swiftness of the 
wind, your hymns, o Yasishthas, cannot be followed by any other 
hard. 9. Through the intuitions of their hearts they seek out the 
mystery with a thousand branches. Weaving the envelopment ex- 
tended by Tama [Agni ? see E.Y. i. 66, 4] the Yasishthas sat near the 
Apsaras. 10. When Mitra and Yaruna saw thee quitting the gleam of 
the lightning, that was thy birth, Yasishtha, and [thou hadst] one 
[other], when Agastya brought thee to the people. 11. And, Yasish- 
tha, thou art the son of Mitra and Yaruna, horn, o priest, from the 
mind of TJrvast; all the gods placed thee — the drop fallen through 
divine contemplation — in the vessel. 12. He the wise, knowing both 
[worlds?], with a thousand gifts, or with gifts, Yasishtha, being about 
to weave the envelopment extended by Tama, was produced from the 
Apsaras. 13. Born at the sacrifice, and impelled by adorations, they 
[Mitra and Yaruna] let the same equal procreative energy fall into the 
jar; from the midst pf this Mana (Agastya) issued forth; from this 
men say the rishi Yasishtha was produced.’^ 

Two of these verses are quoted in the Mrukta, verse 8, in xi. 20, 
and verse 11, in v. 14. See also Prof. Eoth^s Illustrations of that 
work, p. 64, where he states his opinion that the foregoing verses 
which describe the miraculons birth of Yasishtha in the style of the 
epic mythology, are a later addition to an older hymn. See the note 
in p. 321 of the Pirst Yolume o? this work. 
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The two following passages also have reference to knowledge snper- 
natnrally commiiiiicated, or favours divinely conferred on Yasishtha* 
See Yol. I, p. 325 ff. 

vii. 87, 4. Ikdcha me Varmo medhiraya trik mpta ndma aghnyd 
hibhartti | tidvan padasyci/ guhyd m mchad yugdya mprah vpardya 

Ukslmn'' 1 ■: ■ ■ ■ ' 

^^Yarnna said to me, the intelligent, Hhe cow has thrice seven 
names/ The wise [god], though he knows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation/* 

vii. 88, 4. Vasuhtham ha Farmo navi d adhad rishirn cliaMra svapdh 
mahohhih j stotdram viprah mdinatve ahndm ydd nu dyavas tatanan ydd 
mhasah | 

‘^Yanina took Yasishtha into the boat; by his mighty acts, working 
skilfully he (Yaruna) has made him a rishi ; the wise (god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolonged.” (Bee Yol. I. p. 325 f. \ and compare E.Y. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. Visvdmiira. — In one or more' of the texts which I shall next 
produce, a superhuman character is ascribed to Yisvamitra, if not to 
the Husikas. 

iii. 29, 15. Amitrdyudho maruidm iva pray ah prathamajdh Irahmano 
viham id mdu^ | dytmnavad htahma KnsiMmh erire ehah eko dame 
Agm0i samidhire | 

Combating their foes, like hosts of Maruts, (the sages) the first- 
born of prayer are masters of aU knowlege ; the Hu£kas have uttered 
an enthusiastic prayer j each of them has kindled Agni in his house.” 
(See Yol. L p. 347.) 

iii. 43, 5. Kuvid md gopdm karase janasya hmid rdjdnam Maghmann 
rijuhan ] Jcuvid md rishirn papivd^san sutasya hmid me vasvah amri- 
iasya iihhdh j e- 

Dost thou not make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan? dost thou not make me a 
rishi, a drinker of the soma ? wilt thou not bestow upon me imperish- 
able wealth ? ” (See Yol. I. p. 344.) 

iii. 53, 9. Mahan risMr devajdh d&oagutah astalhndt sindhum arna/vam 
nrichahhdh j Visvdmitro yad mahat Stidasam apriydyata Kuiilzebhir 
Indrah J 
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“The great risM (Yiiyamitra), leader of men, god-hom, god-im- 
pelled, stemmed the watery current. When Visvamitra conducted 
Sudas, Indra was propitiated through the Kniikas.^^ (See YoL I. 
pp. 342. Indra himself is called a Xaniika in' E.Y. i* 10, 11. See 
YoL.'I.p. 347.) ' 

According to ix. 87, 3, of which TJ^anas is the traditional rishi, 
certain mysterions knowledge is said to have been possessed by that 
personage: 

MisMr mprah pura-etd jandndm ribhur ikirah Wiand kdvyena | aa 
chid viveda nihitam yad dsdm apUhyam guhy&m ndma yondm \ 

“A wise rishi, a leader of men, skilful, and prudent, is IJsanas, 
through his insight as a seer; he has known the hidden mysterious 
name applied to these cows.’’ 

Again in ix. 97, 7, it is said : Fra Jsmyam Vkamva hruvdno iem 
devdnmi janimd mvakii | 

“ Uttering, like U^anas, the wisdom of a sage, the god (Soma) de- 
clares the births of the gods.” 

In a hymn of the tenth Mandala, the rishis are spoken of as 
“ seeing” the objects of their contemplation in a way which seems to 
imply a supernatural insight (see above, pp. 116, 118, 125 ff.) ; in this 
hymn, x. 72, 1, 2, it is said : 

Bemndm nu my am jdna pravochdma ripanyayd j uhthesM sasyamd- 
nesJm yah pasydd uttare yuge | JBrahmanaspatir etd cam harmdrah iva 
adhamat | devdnam purvye yuge amtalp sad ajdyata | 

“Let us, from the love of praise, celebrate in recited hymns the 
births of the gods,— any one of us who in this later age may see 
them. Brahmanaspati has kindled these births, as a blacksmith [blows 
a flame] : in tbe earliest age of the gods, the existent sprang from the 
non-existent.” (See Yol. I. p. 46.) 

Another not less decided instance of this use of the verb to see, in 
the sense of supernatural insight, may be found in the verse of the 
Yalakhilya already quoted in Yol. II. p. 220, which will be cited 
below. See also x. 130, 6, which will be quoted further on. 

The next two passages speak of the radiance of the rishis. 

viii. 3, 3 (= S.Y. i. 250, and Yaj. S. 83, 81). Imdh u tvd puruvaso 

24 The first of these verses is translated by Prof. Benfey in his Glossaiy to the 
Sama-veda, p. 154. ^ 
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giro mrihantu yah mama j ^amhorvarnah suchayo vipasehitah alhi sto~ 

mdr anmhata | 

Lord of abundant wealth, may these prayers of mine magnify thee I 
Pure sages of radiant appearance have celebrated thee with hymns.” 

yiii. 6, 10. Aham id hi pituh pari medhdm ritasya jagralha | aham 
suryah iva ajani \ 

I hare acquired knowledge of the ceremonial from [my] father ; 
I have become like the sun.” (Is Indra the father here referred to ?) 

The following texts, which occur in the last book of the Eig-veda, 
speak of tapas (“fervour” or “austerity”) being practised by the 
rishis much in the same way as the later epic literature does. This use 
of the word is not known in the earlier books of the E.Y. (See Boeht- 
lingk and Eoth’s Lexicon, under the word tapm.) 

X. 109, 4. Devdh eiasydm avadanta pUrm sapta rishay as tapase ye 
nishediihl 

“ The ancient gods spoke of her, the seven rishis who sat down for 
austere-fervour.” (See my article “ On the piiests of the Tedic age ” 
in the Journ. Eoy. As. Soc. for 1866, p. 270.) 

X. 154, 2. Tajmsd ye anddhrikjas tapasd ye svar yayuh | tapo ye eha- 
krire malm tdilis chid eva api gachchatdt | 5. Bahasra-nithdh kavayo ye 
gopdyanti sfiryam riskwis tapasvato Ya77ia tapojdn api gaohhatdt | 

“ Let him (the deceased) go to those who through austere-fervour 
are invincible, who by austere-fervour have gone to heaven, who have 
performed great austerity. 5. Let him go, Tama, to the sages of a 
thousand songs who guard the sun (see Wilson, Yish. Pur. vol. ii. 
pp. 284 ff.), to the devout rishis, born from fervour.” (See my article 
“ On Tama ” in the Joum. Eoy. As. Soc.) 

X. 190, 1. Ritam cha satyam elm alluddhat tapaso adhjajdyata | tato 
Tdtri ajdyata tatah samudrah arnavah j 

“Eight and truth sprang from kindled ajssterity; thence sprang 
night, thence the watery ocean.” 

In X. 167, 1, it is even said that Indra attained heaven by austerity : 

Tdam tapah paritapya ajayah, smh | 

“ By performing austerity thou didst conquer heaven.” 

In some places the gods are said to possess in the most eminent 
degree the qualities of risUs^ or kans, Tliis may possibly imply, e con- 
mrsQ^ that the rishis were conscious cA a certain affinity with the divine 
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nature, and conceived themselves to participate in some degree in the 
superior wisdom and knowledge of the deities. 

E.T. i. 31, !• Tmm Agm fmthamo Angwah rishir devo ievdnam alha- 
.vah iwah salclid itgddi | 2* Tmm Agm pmtJiamo Angirastarmh hmir 
dei)midm parilhushasi watam \ 

1. Thou, Agni, the earliest risM Angiras, a god, hast been the an- 

spicious friend of the gods 2. Thon, Agni, the earliest and most 

Angiras-like sage, administerest the ceremonial of the gods.^' 

i. 66, 2. . . . Rishir na stuhhm vikshu praimtah itgdii \ 

^^Like a rishi^ who praises [the gods], he (Agni) is famous among 
the people,’’ etc. 

iii. 21, 3. . . . Risliih ireshthah samidJiyase yagmsyapra mitd Ihma j 

^^Thou, Agni, the most eminent risM^ art kindled; be the protector 
of the sacrifice.” 

V. 29, 1. . . . Archanti tvd marutah pdta-dalcshds tvam eshdm rishir 
Indra asi dhirak j 

The Marnts, endowed with pure dispositions, worship thee ; thon, 
Indra, art their wise rislii,^^ (Sayana, however, here renders ris'hi 'hy 
a, beholder,”) 

vi. 14, 2. Agnir id hi praehetdh Agnir redhasimnah rishih j 

Agni is wise ; Agni is a most sage nW.” 

viii. 6, 41. Rishir Id purmju mi ehak Umah ojmd j Indra ehosk- 
Icuyase msu [ 

Thou art an anciently -bom r ishi, who alone rulest hy thy might ; 
Indra thou lavishest riches.” 

viiL 16, 7, Lidro hrahma Ind/r ah rishir Indr ah puru puruAiutak | 
mahm mahilhih saehlbhih \ 

Indra is a priest, Indra is a nW, Indra is much invoked; he is 
great through his great powers.” 

iz. 96, 18 (= S.Y.iL ^6). J^ishi-mand yah rishi-krit svarshdh salms- 
ramthah yadavih havmdm \ 

rishi-minded^ hestower of good, master of athoii- 

sand songs, the leader of sages,” etc. 

ix. 107, 7. . , . Rishir mpro mchakshanah | tvam kavir abhavo dwa- 
vitamah ityddi | 

“ A rishi, a sage, intelligent, thou (Soma) wast a poet, most agreeable 
to the gods,” etc. * 
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X, 27, 22. . . . Iniraya, sumai ri$haye cha sikskat | 

. Let [men] present libations to India, and offerings to tbe mMJ\ 
X. 112. 9. Wi shu sida gamfdte gamsJm tmm dhur vipratamam kavi- 
nam j m rite tvat kriyaU himham are mahdm arkam Maghamm cMtram 

meksl 

Sit, lord of multitudes, among our multitudes ; they call tbee tbe 
greatest of sages [or poets] ; nothing is done without, or apart from, 
thee 5 sing, Maghavan, a great and heautifol hymn.’^ 

X. 115, 5. Agnih kanvatamali kmva-saMd UyaM [ 

Agni is the greatest of the EauTas, the friend of Eanva,’’ etc. 

IL The Yedic rishis, as we have seen, expected to receive from their 
gods every variety of temporal blessings, strength, long life, offspring, 
riches, cattle, rain, food, and victor j, and they also looked for forgiveness 
of their offences, and sometimes for exaltation to paradise, to the same 
benefactors. Hence it would be nothing more than we might have an- 
ticipated, if we should further ffnd them asking their different deities to 
enlighten their minds, to direct their ceremonies, to stimulate their devo- 
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. I think the 
following passages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idea that their prayers, 
praises, and ceremonies generally, were supernaturally suggested and 
directed. One of the modes (if not the most important) in which this 
idea is expressed is, as we shall discover, the personification of speech 
under different appellations. The following are the passages to w^hich 
I refer : they are — 

First, such as refer to the gods generally : 

E.T. i. 37, 4. Pramk iardMya ghruhvaye tvesha-dyimnuya suslimine ] 
brahma devattam gdyata 1 ^ 

‘^To your vigorous, overpowering, energetic, host [of Maruts] sing 
ike god- given 

S.Y. i. 299. Tvashta m daivyaM mchah Fmjanyo Brahmanaspatih | 
putrair hhrdtribUr Aditir m pMu m dmhtaram trdmanam meliah j 
^^May Tvashtri, Faijanya, and Brahmanaspati [prosper] our divine 
utterance : may Aditi with her [?] sons and brothers prosper our in- 
vincible and protective utterance.'^ 


■' IV. ■ , 

TO' THE'OEIGIN' OF THE VEBIO HfMKS. 253 

In tlie next passage, tlie hymn or prayer is spoken of as ineonceivaUe* 
E.Y. i. 1B2, '5. AeMUam hrahma jujmhur yummh ityddi | 

The yontlis received witk joy the incompreliensible prayer, etc. 

In E.Y. X. 20, 10, Yimada, a rishi, is connected with the immortals : 
Agne Vimuio mmiBhdm urjonupad amritS^ sajoshdkgirah dmkshat 

sumaiir iydna^ ityadi | , ", 

0 Agni, son of strength, Yimada, nnited with the immor a s, 
hastening, has brought to thee a product of thought, and beautifal 

hymns.” ^ j a.'u 

In the two foEowing texts the gods are said to have generated the 

hymn or prayer : ^ 

X. 61, 7. . . . SvaShyo ajmayan Irakma devah Tditoskpatm vratapam 

niratahhan [ . xr j. -u <.• 

The thoughtful gods generated i^mjer t they fashioned Yastoshpati 

the protector of sacred rites.’* 

X. 88, 8. SuMa-wlam pratUrmm ad id Agnim ad id Tiavir ajam- 
yanta devah \ m eMih yajno dbJmat tand.pah tam dyawr wdaUnpri,- 

tUvl tam d’pa'h \ ^ ^ . 

*« The gods first generated the hymn, then Agni, then the oblation. 

He was their sacrifice, the protector of their life. Him the Sky, the 

Earth, and the Waters know.” ^ _ 

In the latter of the two following verses, Vdeh (speech) is said to be 
divine, and to have been generated by the gods. Thongh speech is here 
spoken of generally, and nothing is said of the kymns, still these may 
have already come to he connected with her in the minds of the Tedic 
hards, as they were afterwards regarded as her most solemn and im- 
portant expression. . . . • r 

E.Y. viii. 89, 10. Yad vag vadmti mieletandni rasJitri devanam nishor 

gada mandrd 1 ehatasrah Hrjam dniduhe payavigi leva gvid agyah pararmm 
jagama 1 W. Beviiii vacliam ajanayanta devag tani viharupah pasavo 
vadanti ] sd no mand/ri isham drjam duhand dhenur vag agmdn upa 

siishtutd d eiu\ ^ i f 

» When Vach, speaking unintelligible things, queen of the gods, sat 
down, melodious, she milked forth sustenance and waters towards the 
four quarters: whither has her highest element departed? The g^s 
generated the divine Tach ; animals of all kinds utter her ; may t s 
melodious cow Yaeh, who yields w nourishment and sustenance,— ap- 
proach us, wben we celebrate ber praises. 
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The last verse (as well as B.T. viii. 90, 16, wMch will be quoted 
below), derives some illustration from the following passage of tbe 
Brihad Aranyaka IJpamshad, p. 982 (p. 251 English transL), in which 
also Yach is designated as a cow: 

Vdcham ihemm zipdsita j iasydi cfiaivarah standh svaJia-hdro imskat- 
kdro lianta-lidral^ svadM-harah | tasydli dvau stanau devah upajimnti 
zvdhd-'kdram elm mshat-Mrmn ehahmta-hdram mmmhydh smdM-^kdmm 
pifarah \ tasydh prdmh ruhMo mam vatsah \ 

^^Let a man worship the cow Yach. She has four udders, the for- 
mula svahaj vashaty hanfa, and smdhd. The gods live upon her two 
udders, svdhd and vaskaf ; men upon hmia; and the fathers upon 
svadhd. Breath is her bull j the mind, her calf.*^ 

The two verses, E.Y. viii. 89, 10, and 11, occur in the Nirukta, xi. 
28, 29. Both (in his Illustrations of that work), p. 152, says the un- 
intelligible utterance of Yach in verse 10, means thunder. Whether 
this be the case, or not, the word appears to have a more general signi- 
fication in the next verse, and to refer to speech in general, personified 
as a divine being. The speech which all the animals utter cannot of 
course be thunder. 

In some of the preceding verses of this hymn there is a curious refer- 
ence made to some sceptical doubts regarding the existence of Indra ; 
which I quote here, though unconnected with the present subject. 

E.Y. viii. 89, 3, 4. Bra bu stomam Ikarata vdjayantam Indrdya Bat- 
ya0i> yadi satyam asti ] m Indro mti iti mmah u tvah aha kah Im da- 
darsa ham alhi stavdma | Ayam asmi jaritah paiya md iha viivd jdtdni 
abhi asmi malind | ritasya md pradth vmrddhayanti ddardiro hhuvand 
dardarimi | 

Present to Indra a hymn soliciting food, a true [hymn] if he truly 
exists. ‘Indra does not exist,’ says some one: ‘who has seen him? 
whom shall we praise?’ ‘I am here, worshipper’ [answers Indra]; 
‘behold me, I surpass all creatures in greatrfess; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.’ ” 

Second : the next set of passages which I shall bring forward either 
refer to Sarasvati, Yach, etc. (varions names of the goddess of speech, 
or different personifications of speech, or of prayer), or at least speak 
of prayer as divine, 

E.Y, i. 3, 11, 12. Chodayiiri Bunpitdndm chetanti sumatlndm | ycy- 
nafk dadhe Saraseatl | . dhiyo viivd virdjati | 
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SarasYatl, wlio furthers our hymns, and who is cognizant of our 
prayers, has sustained our sacrifice. . . . . She enlightens all intellects 

1. 22, 10. A gndh Agne ifm mme Motrdm ymishtha Bhdratlm [ Varu^ 
irifti BMsliandm mlia | 

Bring here, youthful Agni, to our tieip, the wiyes [of the gods], 
Hotra, Bharatl, Yarutrl, and Bhishana.’^ 

{Varutrij “the eligible/^ may be merely an epithet of Bhishana 
which, according to Sayana, at least, is = mg-dem^ “ the goddess of 
speech.’* ) 

i. 31, 11. Ildm alirinmn mmimJimga idsantm ityadi | 

“ The gods made Ila to be the instructress of men.” (See Professor 
‘Wilson’s note on this passage, p. 82 of his translation of the E.Y. toL i.) 

ii. 3, 8. Sarasvatl sddhaganti dhigam nah lid devz BJidratl vUvaturt- 
tilt 1 Tisro devik ivadhaga harhir edam mhhidmm piintd hramm nl 
ehadga \ 

“ May Sarasvatl, perfecting our hymn, may the divine Ila, and the 
all-pervading Bharat! ; may these three goddesses, seated on the place 
of sacrifice, preserve by their power the sacrificial grass uninjured.’* 
(See Prof. Muller*s translation of part of the verse in the Journ. Eoy, 
As. Soe. for 1867, voL iii. p. 224.) 

iii. 18, 3 Yavad ise hraJmand vandamanah imam dhiyam kata,- 

mydya devim | 

“ Worshipping thee with a prayer according to the best of my power, 
in this divim hymn, to obtain unbounded wealth.” 

iv. 43, 1. Kw u sravat hatamo yajniydndm mziddru devah Tcatamo 
jushdte 1 Icasya imdm demm amriteshu preshthdih liridi sreshydma sush-- 
tutm suhavydzn | 

“Who will hear us? which of all the objects of adoration ? which 
of aU the gods will be gratified by our praises ? In the heart of whom 
among the immortals can we lodge this our divine and dearest hymn 
of praise and invocation^ ” 

vii. 34, 1. Pra sulcrd etu devz mdmshd asmat suiaslito ratJio na vdjz [ 

“May prayer, brilliant and divine, proceed from us, like a well- 
fabricated chariot drawn by steeds.*’ 

vii. 34, 9. Ahhi vo devim dhiyam^ dadidhvam pra vo demtra vdoham 
krinudhvam j 

25 Compare the same phrase dhiyam devm in A.Y. hi. 15, 3, and daivya mchd in 
A.V. yiil 1, 3. ^ 
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Eeceive towards you tBe Bymu ; proclaim tlie song for your- 
selves among the gods.*’ 

viii. 27, 13. JDevam devam hjdmma 'Dajmataye grinanU demja ihigd \ 

** Let us invoke each of the gods to bestow riches, praising them with 
a hymn.” . * ■ 

viii. 90, 16. Yacho-mdam vdehmn udiraganim mindlKr dMlMr up^ 
tklithammidm | deviih develhya1}> pari eymhtm gam d md mriUa martiyo 
dahJiraelietdh | 

^^Let not any mortal of little intelligence do violence to the cow, the 
divine Yach, who is skilled in praise, who utters her voice aloud, who 
arrives with all the hymns, and who has come from the gods.” 

ix, 33, 5. AMi Irahmir annshata yahvlr ritasya mdtaro marmrijyante 
divah Hkm | 

“ The great and sacred mothers of the sacrifice have uttered praise : 
they decorate the child of the sky.” 

X. 71, 1. BrihmpaU prvtdlwmalh ^dcho ugrafh yat prairata namadhe- 
yam dadJmndh j yad eshdm ireslitkam yad aripram dsU prend tad esM^ 
nihitarh guhd avih | 2. 8aktum iva titamd pumnto yatra dMrdh mamsd 
vdcham akrata | atra sakhdyah sakJiydni jdnate hJiadra esMfh lakshmlr 
nihitd adhi vdcki ( 3. Yajnena vdckah padavtyam ay an tdm amavindann 
rishishn pravisJitdm | tdm dhhritya vyadadhuh pundrd tain sapta rehJidh 
dbhi sannavante | 4. Uta imh paiyan na dadarka vdcham uia tvah iriman 
na srinoti endm | uto tvasmai tamafk visasre jdyeva patye uiati snvdsdh | 
5. Uta tvam sakhje stkirapitam dhur naimm Mnvmty api vdjmeshu | 
adhnvd charati may ay d mha mcka'^ kuknmdn aphaldm apiishpdm | 6, 
Yam titydja mcM-vidam sakhdya^i na tasya vdchi api hhdgo asti | yad tin 
§rinoti alakaiti sHnoti na Mpraveda sukritasya panthdm | 

1. YTien, o Brihaspati, men sent forth the first and earliest utter- 
ance of Yach (speech), giving a name (to things), then ail which was 
treasured within them, the most excellent and spotless, was disclosed 
through love. 2. Wherever the wise,— cleansfng, as it were, meal with 
a sieve, — have uttered speech with intelligence, there friends recognize 
[their] friendly acts ; an auspicious fortune is impressed upon their 
speech. 3. Through sacrifice they followed the track of Yach, and 
found her entered into the rishis : taking, they divided her into many 
portions : her the seven poets celebrate. 4. One man, seeing, sees not 

26 See the use made by Sankalh of this text, above, p. 105. 
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VacE ; another, Hearing, liears not; to another she discloses her 
form, as an elegantly attired and loving wife displays Her person to her 
husband. 5. They say that' one man has a sure defence in [her] friend- 
ship ; men cannot overwhelm him even jn the conflicts (of discussion) ; 
hut that man consorts with an unprofitable delusion who has [only] 
heard speech [Vach] which is [to him] without fruit or flower. 6. He 
who has abandoned his discerning friend, has no portion in Tach ; what- 
ever he hears he hears in vain; he knows not the path of virtue.” 

The second, fourth, and fifth verses of this obscure hymn are quoted 
in the ISTirukta, iv. 10 ; i. 19, 20 ; and are explained in Professor Both’s 
Illustrations. Verses 2 and 4 are also quoted and interpreted in the 
Mahabhashya ; see pp. 30 and 31 of Dr. Ballantyne’s edition. The 
verse which is of most importance for my present purpose, is, however, 
the third, which speaks of Yach having entered into the rishis.” Bee 
the Pirst Volume of this work, pp. 254 f. The idea of Vach being 
divided into many portions will be found again below in E. Y. x, 125, 3. 

X. 110, 8 (=:Vaj. S. 29, 33). A no yajmm Bhdratl tuyam etu Ild 
manushvad iha cketayanti | tisro devir harhir d idam syonam SarasvaU 
sv&pasah Badantu \ 

*^let Bbarati come quickly here to our sacrifice, with IJa, who in- 
structs us like Manush [or like a man], and with Barasvatl: let these 
three goddesses, skilful in rites, sit down upon this beautiful sacrificial 
grass.” 

X. 125, 3. Aham rdshtrz sangamam vasunatn cMhitnslii prathamd 
yajniydndm j tarn md devd vyadadJmh piirutrd llmruthdtrum hhuri 
dveimjantlm | 4. Maya so annmn aUi yo mpasyati yah pruniti ya wi 
irinoti uktam | amantavo mam te upa MMy anti srudld sruta iraddhivam 
te vadami | 5. Ahatn eva smyam idam mdami jmhtam develhir zita md- 
nushehhih | yam hdmaye tarn tarn ttgram hrinomi tam hrahndnam tarn 
rishm tam sumedham \ ^ 

^^3. I am the queen, the centre of riches, intelligent, the first of the 
objects of adoration : the gods have separated me into many portions, 
have assigned me many abodes, and made me widely pervading. 4. He 
who has insight, he who lives, he who hears [my] sayings, eats food 
through me. These men dwell in my vicinity, devoid of understand- 
ing. Listen, thou who art learned, I declare to thee what is worthy of 
belief. 5. It is even I myself whn make known this which is agreeable 

17 
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both to gods and men. Him whom I loye I make terrihlej [I make] 
him a priest, [I make] Mm a risM, [I make] him intelligent’’ 

X. 176, 2. Fra devarh ievya dMy& hMrata Jataveiaiam . havyU - no. 
tahhad dmshak | * 

div me jprayerlnng hither Jatavedas : may he present onr ob- 
lations in order.” 

X. 177, 1. Fatanyam aktam murmya may ay d hriid pasyanti manma 
D'ipakMtah | Bamudre antah hamyo mchahkafe marlehlndn padam 
iehhanti vedhasah | 2. Fatango vacham mmasd hilhartti turn Gmdharm 
amdad garhJie antah j tdfk dyotavmndm Bvaryam maninhdm ritasya pade 
havayo nipanti [ 

1. Sages behold with the heart and mind the Bird illuminated by the 
wisdom of the Asnra : the wise perceive him in the (aerial) ocean ; the 
intelligent seek after the abode of his rays. 2. The Bird cherishes 
speech with his mind ; the Gandharva hath nttered her in the womb : 
the bards preserve in the place of sacred rites this shining and celestial 
intellect.” (See also x. 189, 3, vdk patangdya dhlyate*) 

Third : I shall now adduce the passages in which other Yedic deities, 
whether singly or in concert, are spoken of as concerned in the pro- 
duction of the hymns : 

AditL — In R.T. viii. 12, 14, Aditi is mentioned as Milling this 
function: 

Tad uta svardje Aditih stomam Ind/rdya jljanat pum-praimtam utay& 
ityddi 1 

‘‘ "When Aditi generated for the self-resplendent Indra a hymn abound- 
ing in praises, to supplicate succour,” etc. 

Agni, — R.y, i. 18, 6, 7. — BadaBaspatim adhhutani priyam Indrmya 
Mmyam [ sanim medium aydsiBham | yasmad rite m siddhyati yajm 
vipakhitai chana \ sa dhlnam yogam imati \ 

6. 1 have resorted, for wisdom, to Sadasaspati (Agni), the wonder- 
ful, the dear, the beloved of Indra, the beneficent j (7) without whom 

This passage, which is comraohly understood of TSch, occurs also in the Atharva- 
veda, iv. 30, 2ff., but with some various readings, as dveiayantak for mesayantJm, 
and iraddheyam for sraddhimm, etc. The hymn is translated by Mr, Colebrooke, 
Ess. i. 32, or p. 16 of Williams and Norgate’s edition. Professor Whitney, as I learn 
from a private communication with which he has favoured me, is of opinion that 
there is nothing in the language of the hymn which is specially appropriate to Vach, 
so as to justify the ascription of it to her ascthe supposed utterer. 
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the sacrifice of the wise does not succeed: lie promotes the coiiMe of - 
our hymns. ; 

iv. 5, S. Sama dn-larMi, imM i^im-hhfuhtih sahmra-refdh vruhaMm 
tmishmdn \ faiamm got wgagnlhafk mvid/oan Agnir mahgam pm Mm 
mckad mmuMm [ 6. Idam ms Agne Mgute pdmku amtmte gurum IM- 
ram na mmma | Brihad dadkdtha> dkrishatd galMmm yakvam pruhtkam 
fmgmd mptwdkdtu j 

AgM occupying two positions, the fierce-flaming, the infinitely 
prolific, the vigorous, the powerful, who knows the great hymn, mys- 
terious as the track of a [missing], cow, has declared to me the know- 
ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni, 
the luminous, hast given, as a heavy load, this great, profound, and ex- 
tensive Pyishtha hymn, of seven elements, with efficacious oblations.” 

iv. 6, 1. Tmnt hi vUmm alhi asi mamna pra DedJm&cd chit tirasi 
mmzskdm | 

Thou presidest over all thoughts [or prayers] ; thou augmentest the 
intelligence of the sage.*’ 

iv. 11, 3. Tmd Agm hmyd tmd manishds ivad uhthd jay ante 
radkyani [ 

‘‘From thee, Agni, are generated poetic thoughts; from thee the 
products of the mind ; from thee effective hymns.” 

X. 21, 5. Agnir jdto Atharvand vMad mhani Jcdvyd | 

“Agni, generated by Atharvan, is acquainted with all wisdom.” 

X. 91, 8. ... . Medkalcdraih mdatkasya prasadhanam Agnim ityddi | 

“Agni, the giver of understanding, the accomplisher of sacrifice.” 

X. 4, 5. Tad vo myam pramindmo vratdni vidmkdm devdh avidusta- 
rdsah \ Agnis tad mivam dpri'mti vtdvdn yebkir devdn rituhkih Imlpa- 
ydti 1 Yat pdhatrd manasd ddna-dahehak na yajnasya manvate martyd- 
^ mk I Agnis tad kotd Icratuvid mjdnan yajishtho devdn rituso yajdti j 

“ When, 0 [ye] god^ we, the most unwise among the wise, transgress 
the ordinances of your worship, the wise Agni completes them all, at 
the stated seasons which he assigns to the gods. When men, devoted 
to sacrifice, do not, from their ignorance, rightly comprehend the mode 
of worship, Agni, the skilful sacrificer, and most eminent of priests, 
knowing the ceremonial, worships the gods at the proper seasons.” 

(As rites and hymns were closely united in the practice of the early 
Indians, the latter finding their ?tppiication at the former; if Agni was 
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supposed to be tbe director of tbe one, yiz., the oblatious, be might easily 
come to be also regarded as aiding in tbe production of tbe otber^ — tbe 
bymns. Verse 4 occurs also in tbe A.V. xix. 59, 1, 2, where, boweTer, 
uprinaiu is read instead of dprindU, and in place of the words yeljiir 
ievdn^ etc., at tbe close of tbe Terse, we liaTO, soma§ chapo 'brdhnmdn^ 
a vivesa j ^^and Soma, wbo entered into tbe priests/^) 

BrahmmmpatL — E.V. i, 40, 6, 6. Pm numm Brahmamspatir man^ 
tram vaiati uUhpam [ yamium Indro Varum Mitrak Aryamd iemh 
0kd7%si ehahrire \ Tam id mehema vidathshu samlkman mmtrmn devdh 
amlmamUyddi] 

^^ Brabmagaspati (abiding in tbe worshipper’s moutb, according to 
tbe scboliast) utters tbe bymn accompanied with praise, in wbiob tbe 
gods, Indra, Yaruna, Mitra, and Aryaman, have made tbeir abode. Let 
us utter, gods, at sacrifices, that spotless bymn, conferring felicity.” 
(Rotb in bis Lexicon considers ohaa to mean ^'good pleasure,” satis- 
faction.” See also bis Essay on Brabma and tbe Brahmans, Journal of 
tbe Germ. Or. Soc. i. T4.) 

BrihaapatL — E.V, ii. 23, 2. Jlardh iva auryo jyotkhd maho mivesMm 
ij janitd Irahmandm asi j 

As tbe sun by bis lustre instantly generates rays, so art tbou (Bri- 
baspati) tbe generator of all prayers.” 

X. 36, 5. A Indro harUh sldatu pimatdm Ild Brilmpatik sdmalMr 
film archatu | 

Let Indra sit upon tbe sacred grass ; let Ila abound in ber gifts ; 
let tbe bard Bribaspati ojfier praise with hymns.” 

Gandharm . — According to Professor Eotb (see under tbe word in bis 
Lexicon) tbe Gandbarva is represented in tbe Veda as a deity wbo 
knows and reveals tbe secrets of beaven, and divine truths in general ; 
in proof of which be quotes tbe following texts : 

E.Y. X. 139, 5. Vihdvmur alM tad no gr^ndtu divyo Gandharm 
rajmo mmdnah | Tad pd ghd aatyam uta yad m vidma dhiyo hinvdno 
dliiyah id nah avyd^ 

May tbe celestial Gandbarva Yisvavasu, wbo is tbe measurer of 
tbe atmosphere, declare to us that wbieb is true, or which we know 
not. May be stimulate our hymns, and may be prosper our hymns. 

A.Y. ii. 1, 2. Pra tad mched amritasy a vidvdn Gayidharw dhdma para- 
mam guild yat j 
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, '*^May tlie GandbarTa, wEo knows the (secret of) immortality, de- 
clare to us that supreme and mysterious abode.” 

Inira, — E.V. iii. 54, 17, Mahat tad mh hmaym cMru mama yad ha 
ievdh lliamtha vihi Inire | sahhd Rtbhuhhi^ puruhuta priyehMr. imaM 
(Ikiyam sdtaye tahhata \ 

Great, o sage deities, is that cherished distinction of yours, that 
ye are all associated with Indra. Bo thou, much inToked (Indra), our 
friend, with the heloved Eibhns, falrieaU (or dispose) this hymn for 
our welfare/’ (This may merely mean that Indra was asked to give a 
faYourable issue to the prayer of the worshipper, not to eompme his 
hymn for Mm. Bee Eoth’s Lexicon, under the word tahTi^ 3.) 

Ti. 62, 3. Tm7% limifJi cliodaya^ arhasdtdv ityddi \ 

Thou (Indra) didst stimulate the poet in the composition of his 
hymns,” etc. (Sayana renders arJcasdtau, ^*for the sake of finding 
food.”) 

Ti. 18, 15, KrisJiva hr itno ahritam yat U mti uMhaHi mvlyo jam- 
ymva yajnaih j 

‘‘ Energetic (Indra), do what thon hast never yet donej generate a 
new hymn with the sacrifices.” 

vi. 34, 1. Bafh cha tve jagmw girah Indra purmr m cha tmd yanti 
vihhvo manishdh j 

“ Many hymns are congregated in thee, o Indra, and nnmerous pro- 
ducts of the mind issue from thee.” (TMs half-verse has been already 
quoted in p. 227.) 

vi. 47, 10. Indra mfila mahjam jlvdtum ielicha eliodaya dhiyam ayaso 
na dhdrdm | Yat Uncha aham tvdyur idam vaddmi tajjiisliasm hridld md 
devma7ifam ] 

“ 0 Indra, gladden me, decree life for me, sharpen my inteUeet like 
the edge of an iron instrument. Whatever I, longing for thee, now 
utter, do thou accept ; give me divine protection.” (Compare with the 
word eliodaya the use of the word praehodaydt in the Gayatri, E.T. iii. 
62, 10, which will be given helow.) 

vii. 97, 3. Tayn u namasd hmirlMh suievam Brahmanaspatim grinlshe | 
Indram sloho maki dairy ah sishahtu yo Iralmano devakritasya rdjd | 5. 
Tam d no arham amrituya jmhtam imedhasur amritdsah pwdjuh ityddi [ 

“ 3. 1 invoke with reverence and with offerings the beneficent Erah- 
manaspati. Let a great and div^e song celebrate Indra, who is king 
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of the prayer made th g&is. 5. May these ancient immortals mahe 
this onr hymn acceptable to the immortal/^ etc. 

viii 16, 7. jam^a girah drimdMjantur %mam \ 

“ As of old, generate hymns ; hear the inTocation of thy worshipper/^ 
viii. 52, 4. 8apratnatM hivi-vridhah Indra mhasya mhshanih | 
“Inclra was of old the promoter of the poet, and the angmenter of 
the song.’^ 

viii. 78, 6. Yaj jdyathd apurvga Maghavan VfiUra-latydga [ tatpri- 
thklm apratkayas tad astahhndk ufa dyam 1 7. Tat te yajno qjdyata tad 
arhak tda Jmshritih | tad viham ahUhhiir aBt yajjdtani yaeh chajantmm | 
‘^■When, 0 unparalleled Maghavan, thon wast horn to slay Yrittra, 
thou didst then spread ont the earth (the hroad one) and sustain the 
sky : then thy sacrifice waa produced, then the hymn, and the haskriti : 
(since) then thou surpassest everything that has been, or shall be, born/’ 
Here therefore the hymn is asserted to be as old as Indra; though 
nothing more need be meant than that hymns then began to be pro- 
duced. The hymn in which this verse occurs is not necessarily meant. 

X. 112, 9. JTi s/m sida ganapate ganesJiu tvdm dhur vipratamam h0vi- 
ndm 1 na rite tvat liriyate Icinchma are maMm arham MagJman ehitrun 
archa | 

Lord of assemblies, sit amid our multitudes ; they call thee the 
wisest of poets, Nothing is iom without^ or apart Jr om thee; sing, o 
Maghavan, a great and beautiful hymn.” (Already quoted in p. 252/ 
Indra and Vishm, — ^E.Y. vi. 69, 2, Yd mhdsdm ganitdrd matlndm 
Indra- Vishnu kalaid soma-dhanM \ Fra ^dm girah iasyamdndli amntu 
pta stomdsQ giyamdndsali arMili \ 

Indra and Yishnu, ye who are the generators of all hymns, who 
are the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are chaunted with en- 
comiums/’ ' 

Indra and Varum* — The following passage is not, properly speaking, 
a portion of the Eig-veda, as it is part of one of the YalakMIyas or apo- 
cryphal additions (described in Yoi. II, p, 210), which are found in- 
serted between the 48th and 49th hymns of the 8th Mandala. From its 
style, however, it appears to be nearly as old as some parts of the E.Y. 

xi. 6, Indrdmruna yad rishtbhyo manishdm 'odcho maim srutam 
adattam agre | ydni sthdndny asrijanM d/drdhi yajnam tanvdnds tapasd 
^hhuamsyam | 
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: lEdra aad Taxanaj I ]aa¥e seen tlirongli austere-ferrour tliat which 

'f&rmerlp gam to the rishis, wisdom, tinderstanding of speech, sacred 
lore, and all' the places which the sages created, , when performing sacri- 
fice/’ (See,ToLIL.p. 220.),' ■ ^ : 

The Maruts, — E.V. Tiii. 78, 3. Fra mh Indrdya Irihate Maruto irah- 
.ma archata I 

Sing, Maruts, your hymn to the great Indra/’ (Compare Terse I, 
of the same hymn, and the words hrahmahrita Mdruiem gamm in 
iii, 32', 2.) . 

Puehan. — E.V. x. 26, 4. MamsimaM trd mg am asmdkmJi deva Fuskan 
matlndm eha adihamm vvprdndm eJm ddhmam 1 

“'We have called thee to mind, divine Pushan, the accomplisher of 
our hymns, and the stimulator of sages.” (The first clause of this, how- 
ever, may merely mean that the god gives effect to the wishes expressed 
in the hymns. Compare vi. 56, 4: Yad adya tvd pwmhtiita Iravdma 
imra mantumah | tat su no manma sddkaya ] Accomplish for us the 
(objects of the) hymn, which w:e utter to thee to-day, o powerful and 
wise god.” 

Savitri, — R.Y. iii. 62 (== S.Y. ii. 812, and Yaj. S. iii. 35). Tat Sa- 
vitur mrenyam lhargo devasya dhimaU 1 dhiyo yo mh frachodayat j 

“ We have received that excellent glory of the divine Savitri ; may 
he stimulate our understandings [or hymns, or rites].” 

(This is the celebrated Gayatri, the most sacred of all the texts in 
the Yeda. See Colehrooke’s Miso. Ess. i. pp. 29, 30, 127, and 175; or 
pp. 14, 15, 78, and 109 of Williams and E’orgate’s ed. Penfey (S.Y. 
p. 277) translates the Gayatri thus : “ May we receive the glorious 
brightness of this, the generator, of the god who shall prosper our 
works,” On the root from which the word dhimahi is derived, and its 
sense, see also Bohtlingk and Eoth’s Lexicon, dhd and dhl ; and 
compare my article “ On the Interpretation of the Yeda,” Journ. Eoy. 
As. Soc. p. 372. 

The Linga Parana (Part II. see. 48, 5 ff., Bombay lithographed ed.) 
gives the foliowiag “ varieties ” of the Gayatri, adapted to modern 
Shiva worship ; 

Gdyatrl-lhedah [ Tatpurushdya mdmahe vdg-vUuddhdya dhimahi j 
Tan nah B'ivah jprachodaydt j Gandmhihdyai mdmahe harma-siddhyai 
eha dhimahi [ Tan no Gauri ^acJmdaydt | Taifurmhdya mdmahe Malm- 
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devdya dlilmahi | Tm% no Rudra^ 'prmhodmjdt | TatpurusMya rndmaho 
Valdratiindaya dlilmahi j Tan m BmUh prmhodaydi ] Mahdsmdy a vid- 
make i;dg-visuddhdya dlilmahi | Tan nah^ Shandah prachoiay at \ Tlhlina- 
sringdya udmahe Yedapaddya dhtmahi | Tan m Vrishah> ftmliodaydd 
*ityddi j 

. “We contemplate Tbat Purnslia, we meditate Him wHo is pure in ^ 
speecH ; may That Siva stimulate ns. 2. We contemplate Oanambika, 
and we meditate KarmasiddM (tlie accomplisiimeiit of works) ; may 
That Gauri stimulate us. 3. We eontemplate That Puru ska, and we 
meditate MahadeYa; may that Budra stimulate ns, 4. We contemplate 
That Purusha, and we meditate Taktratnnda (Ganesa); may That 
Banti (the elephant) stimnlate ns. 5. We contemplate Mahasena 
(Kurtikeya, and we meditate him who is pure in speech; may That 
Skanda stimulate ns. 6, We contemplate Tlkshnasringa (the sharp- 
horned), and we meditate the Teda-footed ; may Yrisha (the bull) 
stimulate us.’’ 

Soma. — B.T. vi. 47, 8. Ayam me fllah ndiyarUi 'vdehmi ayam mam- 
sMm usatl 771 ajlg ah \ 

*^TMs [soma], when drunk, stimulates my speech [or hymn] ; this 
called forth the ardent thought.” 

It may be said that this, and the other,,, folio wing texts .relating , to 
Soma, should not be quoted as proofs that any idea of divine inspiration 
was entertained by the ancient Indian bards, as they can mean nothing- 
more than that the rishis were sensible of a stimulating effect on their 
thoughts and powers of expression, produced by the exhilarating- 
draughts of the juice of that plant in which they indulged. But the 
rishis had come to regard Soma as a god, and apparently to be passion- 
ately devoted to his worship. See the Second Yolume of this work, 
pp. 470 ff., and especially pp. 474, 475 ; and my account of this deity 
in the Journal of the Iloyal Asiatic Society for 3,860, pp. 135 ff. 

Compare what is said of the god Bionysns (or Bacchus) in the Bacchm 
of Euripides, 294 : 

Maoris tde’ rh yh.p 

Kal rh ttoXAV exei. 

**Oray yhp S *ms rh (rQfi tKBri iroXh^ 

Aiy<^iv rh iidXXov robs p.€fir}v6ras Troiei. 

28 I retain here this sense of the word, which is probably the most commonly 
recewed. ^ 


TO THE OEIOIK OP THE YEDIO BYMm. 


265 


And tbis; deity is a prophet. For BaccMc excitement and raving have in them, 
much prophetic power. For when this god enters in force into the body, he causes 
those who rave to foretell the future.** 

E.V. viii, 48, 3. Apdma mmam amritah alhuma aganma. Jijotir , mi-'., 
dama devdn \ him nunam mmdn hrimvad wdiih Mm uAhwrttir amrita.. 
martymya | 

have drank the soma, we have become immortal, we have 
entered into light, we have known the gods ; what can an enemy now 
do to ns ? what can the malice of any mortal effect, o immortal god?’^ ®® 

(This passage is quoted in the commentary of Gaudapada on the 
Sankhya Harika, verse 2, and is translated (incorrectly as regards the 
last danse), by Prof. Wilson, in p. 13 of his English version.) 

A cnrions parallel to this last Yedie text is to be found in the 
satirical drama of Euripides, the Cyclops, 578 ff. ; thongh there, of 
course, the object is merely to depict the drunken elevation of the 
monster Polyphemus : 

*0 S* ovpauSs fioi <fvfifJL€p,iyfjL4j/os doKei 
T'py'p<p4p€(r6ai<frovAi65rerhy6p6my 
AeifcrcrQ) rh Trajf re Baifi6pwv ayyhv (ri^as^ 

The sky, commingled with the earth, appears 
To whirl around; I see the throne of Jove, 

And all the awful glory of the gods.” 

E.Y. ix. 25, 5. Arusho janagan girah Bomah pamfe dgmhag Indram 
gachehm Icamhratuh ] 

The ruddy Soma, generating hymns ^ with the powers of a poet (or 
with the understanding of a sage), united with men, is purified, resort- 
ing to Indra,’’ 

ix. 76, 4 Fiid matmdm asamashta-kdvyah [ 

[Soma] father of our hymns, of incomparable wisdom.” 

ix, 95, 2. JSarih srijdnah ^athydm ritasy a iyartti Ddcham ariteva 
nCivam [ devo devdnam g^ihydni ndma dvishlcrmoti harlikhi jpravdche j 

20 This text may he versified as follows : 

We*ve quaffed the soma bright, 

And are immortal grown ; 

W e’ ve entered into light, 

And all the gods have known. 

What foeman now can harm, 

Or mortal vex us, more 
Through thee, beyond alarm, 

Immortal goi, we soar. 
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“ The golden [Soma] when poured ont along the path of the cere- 
monyj sends forth his Toice, as a rower propels a boat. A god, he 
reveals the mysterious natures of the gods to the bard upon the sacred 
grass.’^ (See E.Y. ii. 42, 1, and x. 116, 9, quoted in p. 240.) 

ix. 96, 5 (== S.Y. ii. 293“5). Somah pamte janita maUnam jmitci 
dwo ja^iiid prithmjdh | jamtd Agner jamtd surgasga janitd Indrasga 
fanitd tdaVuMoh | 6. Brahma devclndm padavlh Icmlndm risUr mpranam 
tnahisho mrigdndm | igeno gridhrcindfn svadMtir mndndm Bomah pmi- 
tram ati eti rellian | 7. Fravlvipad vdehah urmim na sindhur girah 
somah pavamdm manUhdh itgadi ( 

Soma is purified, he who is the generator of hymns, of Byaus, of 
Prithivi, of Agni, of Surya, of Indra, and of Yishnu. 6. Soma, who 
is a brahman-priest among the gods (or priests),®® a leader among the 
poets, a risM among sages, a buffalo among wild beasts, a falcon among 
vultures, an axe amid the forests, advances to the filter with a sound. 
The purified Soma, like the sea rolling its waves, has poured forth 
songs, hymns, and thoughts,” etc. (See Benfey^s translation of this 
passage in his Sama-veda, pp, 238 and 253; and Mrukta-parisishta, 
ii. 12, 13.) 

Varum, — B.Y. viii. 41, 5, 6. dhartta Ihuvandndm yak mrdndm 
apichyd reda ndmdni guhyd 1 sa kamh Mvyd pura rupam dyaur im 
pmhyati . . . . [ Yasmin mhani Mvyd ehahre ndhhir ivi iritd ityadi | 

‘‘He who is the upholder of the worlds (Yaruna), who knows the 
secret and mysterious natures of the cows, he, a sage [or poet], manifests 

sage [or poetical] works, as the sky does many forms In him ail 

sage works abide, as the nave within a wheel, etc. (See E.Y, vii. 
87, 4, in p. 248, and ix. 95, 2, above, in this page.) 

Varum, Mitra, and Aryaman,—'B>,1' , vii. 66, 11. Vi ye dadliuh sara- 
darn mdsam ad ahar yajnam aktum eha ad rieham [ andgyam Varum 
Miirah Anjamd hhatraM rdjdnah diata | 

“The kings, Yaruna, Mitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Eich, 
possess an unrivalled power,” 

30 It appears from Prof. Benfey*s note on S.V. ii. 294 (=Il.Y ix. 96, 6, quoted 
here), that the scholiast on that passage makes devmdm — ritvijdm, ^‘priests.*’ 

31 As this verse ascribes the formation of the Rich to the gods who are named in 
it, my remark, in p. 3 above, that the Pnmshia Sukta contains “ the only passage in 
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The following passage of tlie Big-veda has (as we 'haYe seen above, 
p. 69, note 79, and p. 75) been quoted by Indian commentators and 
aphorists to prove the eternity of the Veda, on its own authority : 

E.V. viii. 64, 6. Tmmm numm vachd Viru^u .nity ay a | 

trishm choimm smMutim \ 

^tSend forth praises, Virupa, to this heaven-aspiiing and prolific 
Agni, with perpetual miceP (See i. 45, 3, etc., quoted above, p. 220.) 

There is, however, no reason whatever to suppose that the words 
nityayd ^dcJid mean anything more than perpetual mke. There is no 
ground for imagining that the risM entertained any such conception as 
became current among the systematic theologians of later times, that 
Ms words were eternal. The word nitya is used in the same sense 

perpetual’’ in E.Y. ix. 12, 7 (== S.V. ii. 55, 2), where it is said of 
Soma : nitya-siotro mm&patir dhindm antar itydM | The monarch of 
the woods, eonUnually-praked^ among the hymns,” etc., as well as in 
the two following texts ; 

E.Y. ix. 92, 3. — Bomahpumm^ mdali eti nityam ityuii | 

The pure Soma comes to his perpetual abode [or to his abode con- 
Umally~\f etc. 

X. 39, 14 (quoted above, p. 236). Mtydni m sunmh tanayam da- 
dhdndh | 

Continumg the series like an unlroken line of descendants.” 

The tenor of the numerous texts adduced in this Section seems 
clearly to establish the fact that some at least of the ancient Indian 
risMs conceived themselves to be prompted and directed, in the com- 
position of their hymns and prayers, by supernatural aid, derived from 
various deities of their pantheon. It may add force to the proof de- 
rived from these texts, and show that I am the less likely to have mis- 
understood their purport and spirit, if I adduce some evidence that a 
similar conception was not unknown in another region of the ancient 
Indo-European world, and that the expressions in which the early 
Grecian bards laid claim to an inspiration emanating from the Muses, 
or from Apollo, were not mere figures of speech, but significant, origin- 
ally, of a popular belief. Most of the following passages, from Hesiod 

the hymns of the BY. in which the creation of the Yedas is described/^ requires some 
qualification. ^ 
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and Homer, in wEicli tMs idea is eniiEciated,^ are referred ' to ■ in Mr. 
Orote’s History of Greece, i. 478. 

Hesiod, Tlieogony, 22 : 

“^Ai voB* *Ucriodov Ka\^y iMda^av 
^Apms Troifxaivopd^ *EXm&yos liiro ^aOeoio. 

T^vSe Be jue icpdiTtffra Beal 'jrphs pJaBov ^emaVf 
MovaaL ’'OAy/i'iriciSes, Kovpai Alos aiytSxoto* 

Iloijj.4v€S dypavXoit yacripes Swf, 

'^iBp.ey -jtoAA^i Keyeiv inafioiffiv 6p.o7a^ 

’'iBjij.ey S’, Iut’ iBeXcofiev^ 4^X7]d€a fivB^iaaffBau 
'^JUs €<pa(ray mvpai fieydXov Alos aprii'Keiai' 

Kai fioi CTK^TrrpoP eBov^ Sd(py7}S ipiBrjXeos ^(op, 

Apexl/acrai dvjiriTdv' ivevpeva-ap Be pLoi dvB^p 
@elr}pf o}$ KXeioifii rd t* i(T<r6p.eya<, irpd t’ idpTUf 
Kai fie KeXopd' vfipetp pLandposP y epos dihp ioprmPf 
:S,<pds avrds vpooTSp re Kal Bcrrepop dilp deiBeip^ 

^‘The Moses once conferred the dower 
On Hesiod of poetic power, 

As underneath the sacred steep 
Of Helicon he fed his sheep. 

And thus they spake, ‘Inglorious race 
Of rustic shepherds, gluttons hase^ 

Pull many fictions we can weave 
Which by their truthlike air deceive ; 

But, know, we also have the skill 
True tales to tell, whene’er we will,’ 

They spake, and gave into my hand 
A fair luxuriant laurel wand ; 

And breathed into me speech divine, 

That two-fold science might be mine; 

That future scenes I might unveil. 

And of the past unfold the tale. 

They bade me hymn the race on high 
Of blessed gods who never die ; 

And evermore begin my lays. 

And end them, with the Muses’ praise.” 

Hesiod, Theogony, 94: 

*Ek ydp Mov(Fd(iiP Kal eKri^dXov ^Att^Xupos 
‘'A pBpes doiBol 4acnp iirl x&opa Kal KtBapKxratf 
*Ek ByAihs ^acFiXiqes, 

“ The bards who strike the lyre and sing, 

Prom Phoebus and the Muses spring ; 

Prom Jove’s high race descends the king.” 

The following are the words in wBicli the author of the Iliad invokes 
the aid of the Muses, to qualify Mm for enumerating the generals of 
the Grecian host (Iliad, ii. 484) : 
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vvP pi,oi Movtrai OX'{)}ivta 

*Tjj.ets ykp Oeai icrratdfy^crre r€ XiTTe r€ Trdpray 
*Hju,€?y de KXhs hop aKOi^Ofiep ovSe rt fdp.€P, 

Tell me tlie trutli, ye Muses, tell, 

Ye wlio on bigli Olympus dwell ; 

For, omnipresent, ye can scan 
Wliate’ever on earth is done by man, 

Wbilst we vague rumours only leam 
And nothing certain can discern/’ 

Blit tlie Muses could also take away, as well as impart, the gift of 
soBg, as appears from Iliad, ii, 594 ff. : 

"^pBa re Movarai 

^AprSfiepai QdfivpiP rhp ©p^i/ca Trautrap doi^rjs' 

SrevTO yhp ivxdfiepos piK'nrefiep, eiirep hp dvral 
MovcraL deidotep^ KovpaL Aihs dLyidxoto. 

*Ai de xoAwcra/ie/zax VTiphp decrau, dvrap doid^P 
BeairecriTiP d(pekoprOf Kcd iftkeKaBop fctBapKrrhp. 

“ 'Twas there the Muses, we are told, 

Encountered Thamyris of old. 

He boasted that the minstrel throng 
To him must yield the prize of song ; 

Yes, even although, among the rest, 

The If uses should the palm contest. 

Aware of his presumption, they 
Both took his skill in song away, 

And power to wake the tuneful IjTe ; — 

And struck him blind, in vengeful ire,” 

The following passages from the Odyssey refer to jDemodocus, the 
hard who sang at the court of Alcinous, King of the Phseacians (Odys- 
sey, Yiii. 43 ff.) : „ , A ^ 

/ KakecrarBe Bewp aoidop, 

Aripd^oKOP' rep yap pa Behs irepi B^xep doidr^Vf 
Tepxeip, (ircTey Bv/nhs iirorpip-pcrip delSeiP^ 

And go, the bard divine invite 
The god hath given him skill 
By song all others to delight, 

■Wlienever he may will. 

Odyssey, viii. 62 ff. : 

Kijipv^ 5* eyylBev ^kBep dycop Ipiiipop dot^hp* 

Thv TrepL Mo0(T* eepikrjcre hiBov dyaBdp re Km&P Tf, 

"‘OepBakfiojp fiep djxepcre didov S’ ^SeTav doid'^P. 

The herald came, and within him brought 
The bard whom all with longing sought. 

The Muse’s darling, he had good 
As well as ill from her received ; 

With power of dulcet song endued, 

But of his eyesight^oo bereaved.” 
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Here tlie Muse is described as tbe arbitress of tbe bard’s destiny m 
other points besides the gift and withdrawal of song, 

Odyssejj viii, 7S: , 

Mov<f &p^ doi^hp detdifiemi KKia dyBpav k.t.K 

Stirr’d by tlae Mtise the bard extoU’d 
In song tbe deeds of warriors bold.’* 

A little farther on, Ulysses says of Demodocns (Odyssey, Yiii. 479 ff.): 

Hacrt yhp dvBp(hroi<nv imxBopioiffiy doM 

ipL/iiopol €tcri Kol diSovSf dpa trtp^as 

''Oip.as Movff* iSiSa^ey ipiATjcre 5k <pvXou koiBrnp, 

<< All mortal men with awe regard, 

And honourably treat, the bard ; 

Because tbe Muse has taught him lays, 

And dearly loves his tuneful race ” 

And again he addresses him thus (Odyssey, viii. 487) : 

A7jfi65oK\ 0p<^rmv dipi^Ofi* dvdvrcap, 

*H cri y€ MoScr* i5l5a^e Aihs iraiy, ■?] (re y* A^rjAAcwiP'. 

Airfy yhp Karh it6rrp.ov *A%aiw Zitov delBeiSy /c.r.A, 

“ Demodocas, beyond the rest * 

Of mortals I esteem thee blest. 

Eor thee, the Muse, Jove’s child, has taxight, 

Or Phoebus in thee sMii has wrought ; 

So perfectly thou dost relate 
The story of the Argives’ fate.” 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his 
life (Odyssey, xxii. 345 ff.): 

^Avt^ rot fxerdmtrB^ 

Xl£<py7jSy 5s re Beoiari ml ayBpdmicrty deiSw, 

^Avro5i5aKros S* hfAj 6ehs 54 pot ev cppecrlv iiifias 
Uayroias ivefviTev. 

Thou soon wilt grieve, if thou the bard shouldst slay, 

To gods as weE as men who pours his lay. 

Self-taught I am j and yet within my mind 
A god hath gendered strains of everf kind.’' 

33 “That is,” says Mr. Grote, ^‘Deraodocus has either been inspired as a poet by 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song. 
Ealchas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod.” But does 
not this passage (Odyssey viii. 488) rather show that the Homeric Apollo was the god 
of song, as -well as the bestower of prophetic intuition ; and do we not learn the same 
from Iliad, i. 603 ? In any case, it is quite clear from Theog. 94, quoted above, that 
Hesiod regarded Apollo iu this character. ^ 
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TEe earlj OreekB believed that the gift of prophecy also, as well as 
that of song, was imparted by the gods to mortals. This appears both 
from Hesiod, as already quoted, and from the following passage of Homer 
(Iliad, i 69) ;■ 

Kd\x^^ ota}poir6k(t>y &pnTros, 

*Os‘ ifSij Tct T* Uyrard r* iorcSfieva, irpS r* Upra^ 

Kai Hj€<ra^ ^y]^(raT* ‘Axofwj' ‘'lAiov 
*‘By did fiaPTocr6y7}Pt T'fiv &t •Trope ^o70os 
Of augurs wisest, Calchas knew 
Things present, past, and future too. 

By force of that divining skill, 

Vouchsafed to Mm by Phoebus^ will, 

The Grecian fleet he safely bore 
From Aulis' bay to Ilion’s shore/' 

It is thus argued by Mr. Grote that the early Greeks really believed 
in the inspiration of their hards by the Muses (History of Greece, 
i. 477 ff.) : 

His [the early Greek’s] faith is ready, literal and uninquiring, 
apart from all thought of discriminating fact from fiction, or of detect- 
ing hidden and symhoi|zed meaning : it is enough that what he hears 
he intrinsically plausible and seductive, and that there he no special 
cause to provoke doubt. And if indeed there were, the poet overrules 
such doubts by the holy aud all-suffieient authority of the Muse, whose 
omniscience is the warrant for his recital, as her inspiration is the cause 
of his success. The state of mind, and the relation of speaker to hearers, 
thus depicted, stand clearly marked in the terms and tenor of the an- 
cient epic, if we only put a plain meaning upon what we read. The 
poet — like the prophet, whom^ he so much resembles- — sings under 
heavenly guidance, inspired by the goddess to whom he has prayed for 
her assisting impulse. She puts the words into his mouth and the in- 
cidents into his mind ; he is a privileged man, chosen as her organ, and 
speaking from her revelations. As the Muse grants the gift of song to 
whom she will, so she Sometimes in her anger snatches it away, and 
the most consummate human genius is then left silent and helpless. It 
is true that these expressions, of the Muse inspiring and the poet sing- 
ing a tale of past times, have passed from the ancient epic to compo- 
sitions produced under very diiferent circumstances, and have now de- 
generated into unmeaning forms of speech ; but they gained currency 
originally in their genuine and literal acceptation. If poets had from 
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the beginning written or recited, the predicate of singing would never 
have been ascribed to them ; nor would it ever have become customary 
to employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was invoked 
and hailed in perfect good faith. Belief, the fruit of deliberate inq_uiry, 
and a rational scrutiny of evidence, is in such an age unknown ; the 
simple faith of the time slides in nnconsciously, when the imagination 
and feeling are exalted; and inspired authority is at once understood, 
easily admitted, and implicitly confided in/^ 

If we extend our researches over the pages of Homer, we shall 
speedily discover numerous other instances of a belief in divine inter- 
ference in human affairs, not merely (1) in the general government of 
the world, in the distribution of good and evil, and the allotment of the 
diversified gifts, intellectual, moral, and,physical, which constitute the 
innumerable varieties of human condition, but also (2) in the way of 
special suggestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over the 
fortunes of mankind may be found in the following passages of the 
Iliad, — xiii. 730ff., and of the Odyssey, — i. 347 £; iv. 236f. ; vi. 
188 £ ; viii. 167-175 ; xvii. 218, 485 ff. 

The following are illustrations of the special interference of the gods 
on behalf of their favourites : Iliad, i 194 ff., 218; iii. 380 ff*,; v. Iff.; 
viL 272; xiii. 60 f., 435 ; xvi. 788 ff. Odyssey, i. 319 ff.; hi. 26ff. ; 
xiv, 216 f., 227 ; xvi. 159 ff.^ Of the latter class of passages, I quote 
two specimens. 

Odyssey, i. 319 ff. : 

*H {xlv &s eiTTovtr* ^Tr40r} ykavKwms 
"'Opvis 8* Ss i^uOTrata SiefTTaro' rtp d* iul $vjLi<p 
@^K€ /lipos Kal Qdpffos, hr€fjLV7](rep ri 4 Tcarpds 
MaWop €T ^ t2;> 7rdpoi0€y’ 6 8h (pp€cr}p pcri vodicFas 
Bdjj,$i^(T^v mrk OufiSu, oimro yap Qebv Givai, 

As tlnis she spake, Athene flew 
Aloft, and soared beyond Ms yiew. 

His soul she filled with force and fire, 

And stronger memory of his sire. 

Amazed, he felt the inward force, 

And deemed a god must he its source.” 

33 Compare Prof, Blackxe’s dissertation on the theology of Homer in the ^‘Classical 
Museum,” yoL yii. pp. 414 ff. ^ 
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TO urges Ms youtii and inexperience as a reason for 

diffidence in approacMng IsTestor, Minerva says to him (Odyssey^ iii. 26) : 

T7}\4fiax\ &XXa fihp amhs 4 pI ippecrl cr^cn vo'fjo’eis^ 

^AXKa d} Kal daificov hrod’fifferai' ov yhp otco 
*'Ou <r€ Oemv deKTjTi yep€<r$ai r€ Tpa4>4pt.€V re. 

“ Some things thy mind itself shaU reach, 

And other things a god shall teach ; 

For horn and bred thon ne’er hadsfc been 
Unless they gods had will’d, I ween. 

These passages, however, afford only one exemplification of the idea 
wMch runs through, and in fact created, the entire mythology of the 
Greeks, viz. that all the departments of life and of nature were ani- 
mated, controlled, and governed by particular deities, by whom they 
were represented, and in whom they were personified. 

The Indian mythology, — as is evident to every reader of the Tedas, 
as well as (to some extent) to the student of the Puranas, — is distin- 
guished by the same tendency as the Grecian. India, Agni, Yayn, 
Savitri, Surya, and many other gods are nothing else than personifica- 
tions of the elements, while Tach or Sarasvati and some other deities, 
represent either the divine reason by which the more gifted men were 
supposed to he inspired, or some mental function, or ceremonial ab- 
straction. 

In the later religious history, however, of the two races, the Hellenic 
and the Indian, there is in one respect a remarkable divergence. 
Though the priestesses of the different oracles, and perhaps some other 
pretenders to prophetical intuition, were popularly regarded as speak- 
ing under a divine impulse,®^ the idea of inspiration as attaching to 
poems or other compositions of a religious, didactic, or philosophical 
character, very soon became extinct. The Greeks had no sacred Scrip- 
tures. Although a supernatural character was popularly ascribed to 
Pythagoras, Epimenide^ and Empedocles, the Hellenic philosophers in 
general spoke and wrote in dependanee on their own reason alone. 
They rarely professed to be guided by any supernatural assistance, or 
claimed any divine authority for their dogmas.®^ Hor (unless such 

See Mgelsbach’s Nachhomerische Theologie, pp. 173 ff, and Dr, Kari Kohler's 
Prophetismus der Hebraoer und die Mantik der Griechen in ihrem gegeiiseifcigen Ver- 
haltniss, (Darmstadt, 1860), pp. 39 ff. 

35 I express myself cautiously here, as a learned friend profoundly versed in the 
study of Plato is of opinion that there afe traces in the writings, of that author of a 

18 



274 THE EISHIS, AHD THIIB OPINIONS IN EEOARI) 


may bave beea the case at a very late period) was any infallibility 
claimed for any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps hesitating, 
belief which some of the ancient rishis seem to ha¥e entertained in 
their own inspiration was not suffered to die out in the minds of later 
generations. On the contrary this belief grew np (as we have seen above, 
pp. 57-138, and 207 ff.) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only resulted from a 
supernatural impulse, hnt were infallible, divine, and even eternal. 
These works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most Indian 
works of any importance, of a religious, scientific, or philosophical 
kind, which were produced at a later period, have come to be regarded 
as inspired, as soon as the lapse of ages had removed the writers beyond 
familiar or traditional knowledge, and invested their names with a halo 
of reverence. 

To return from this digression to the inquiry which was being pur- 
sued regarding the opinions of the ancient Yedic rishis on the subject 
of their own inspiration : 

How, it will he asked, are we to reconcile this impression which 
the rishis manifest of being prompted by supernatural aid, with the 
circumstance, which seems to be no less distinctly proved by the cita- 
tions made in the preceding section (pp. 232 ff.), that they frequently 
speak of themselves as mcdsy faWma^ or generated the hymns, 

without apparently betraying any consciousness that in this process 
they were inspired or guided by any extraneous assistance ? 

In reply to this I will only suggest (1) that possibly the idea of in- 
spiration may not have been held by the earliest rishis, but may have 
grown up among their successors; or (2) that ^t may have been enter- 
tained by some rishis, and not by others ; or again (3), if both ideas 

claim to supernatural guidancej though by no means to infallibility. See also the 
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote’s Greece, iv. 
528, 630 ; and the notices of Epimenides and Empedocles given by the same author, 
vol. iii. 112 ff., vol. vii. p. 174, and vol. viii. 466 f, ; and compare on the same sub- 
jects Bp. Thirlwall’s Hist, of Greece, ii. 32ff., and 155 ff. ; and Plato, Legg. i. p. 642. 
See also Prof. Geddes's Phaedo, note P. p. 251, and the passages there referred to ; 
and the Tract of Dr. Kohler, above cited, pp 60 and 64, 
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em .b©. trace# to the same author, we may suppose that . the one notion ■ 
was uppermost in Ms mind at one -moment, and the other at another; 
or (4) that he had no Tery clearly deJSned ideas of inspiration, and 
might conceive that the divine assistance of wMch he was conscious, or 
which at least he implored, did not render his hymn the less truly the 
production of his own mind; that, in short, the existence of a human, 
was not incompatible with that of a superhuman, element in its com- 
position. 

The first of these suppositions is, however, attended with this* diffi- 
culty, that both conceptions, viz., that of independent unassisted com- 
position, and that of inspiration, appear to be discoverable in all parts 
of the Eig-veda. As regards the second supposition, it might not be 
easy (in the uncertainty attaching to the Yedic tradition contained in 
the Anukramam or Yedic index) to show that such and such hymns 
were written by such and such rishis, rather than by any others. It 
may, however, become possible by continued and careful comparison of 
the Yedic hymns, to arrive at some probable conclusions in regard to 
their authorship, so far at least as to determine that particular hymas 
should probably be assigned to particular eras, or families, rather than 
to others. I must, however, leave such investigations to be worked 
out, and the results applied to the present subject, by more competent 
scholars than myself. 

III. While in many passages of the Yeda, an efficacy is ascribed to 
the hymns, which is perhaps notMng greater than natural religion 
teaches all men to attribute to their devotions, in other texts a mys- 
tical, magical, or supernatural power is represented as residing in the 
prayers and metres. (See Weber’s Yajasaneyi-Sanhitae specimen, p. 61 ; 
and Yol. I. of this work, p. 242. ) Some of the following texts are of 
the latter kind. 

Thus in E.Y, i, 67,^, it is said ; 

Ajo na Icshditi iadhara priihimm tmiamllm dyam mantrelliih satyaih | 

“ (Agni) who like the nnborn, supported the broad earth, and up- 
held the sky by true prayers.^’ 

The following is part of Sayana’s annotation on this verse : 

Mantrair dim dkaramm TmUinye samdmndtam [ ^^devak mi adit-- 
yasyor svargaAohmya pardeho Hipdtdd alilhayuh | iam chhandobhir adri- 
han dhrityd iti | yadvd satyaif mantraih stuyamdno ^gmr dyam tas- 
tamlha iti | 
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“ The supporting of the sky by mantras is thus recorded in the 
Taittirlya: *The gods feared lest the snn should fall down from the 
heaven ; they propped it np hy metres.’ Or the verse may mean that 
Agni, being landed by true mantras, upheld the sky.” 

See also E.T. i. 96, 2, quoted above, in p. 225, and Alt Br. ii. 33, 
cited in the Eirst Volume of this work, p. 180. 

i. 164, 25. Jagata sindhuyn divi i^stdbhagad mthmtare suryam pwi 
apahjat | gayairasya mmidhas tisrah ahm tato rnahnU pm ririehe 
Mivd I 

By the Jagati metre he fixed the waters in the sky ; he beheld the 
sun in the Eathantara (a portion of the Sama-veda) : there are said to 
be three divisions of the Gayatra; hence it surpasses [all others] in 
power and grandeur.” 

iii. 53, 12. VihamitraBya rakshiU Imhmot idmtb Janam j 

‘^The prayer of Yisvamitra protects this tribe of the Bharatas.” 
(See Vol. I. pp. 242 and 342.) 

V. 31, 4. Brahmdmh Indram mahayanto arkair avardhayan AJtaye 
hantavaiu\ 

The priests magnifying Indra by their praises, have fortified him 
for slaying Agni.” 

Compare the following texts already quoted, iii. 32, 13, p. 226; vi. 
44, 13, p. 227 ; viii. 6, 11, p. 228 ; viii. 8, 8, p. 243; viii, 44, 12, 
p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also i. 10, 5; ii. 
11, 2 ; ii. 12, 14; iii. 34, 1, 2; v. 31, 10; viii. 6, 1, 21, 31, 35 ; viii. 
13, 16; viii. 14, 5, 11; viii. 82, 27; and viii. 87, 8, where a similar 
power of augmenting, or strengthening, the gods is attributed to the 
hymns. 

V. 40, 6 Gdlham Bury am iamasu apavraUna turiyena Iralmand 

avimlad Atrih | 8. . , . . Atrih BUryasya d/ivi cJiahJiur ddhat BvarlMnor 
apa mmjCih aghtikshat j 2, Yam vai Bury am svarllidmis taynasd avidkyad 
murak j Atrayas iam ammindan m M anyB asahnuvan | 

Atri, by his fourth prayer, discovered the sun which had been con- 
cealed by the hostile darkness. 8. , ... Atri placed the eye of the sun 
in the sky, and dispeUed the illusions of Svarbhanu. 9, The Atris 
discovered the sun, which Svarbhanu, of the Asura race, had pierced 
with darkness ; no other could [effect this],” (See Yol. I. of this work, 
pp. 242 and 469.) - 
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Ti. 75, 19, . ... J)&od8 tarn sarm dhurvantu hmhma varma mamdn- 
taram | 

** May all tlie gods destroy Hm ; the prayer is my protecting armour.’^ 

vii. 19, 11. Wu Indr a iura stmammah utl hrahma-jutm tmvd 'cavn-' 
dihmm ityddi | 

‘‘Heroic Indra, landed, and impelled by our prayers, grow in body 
through (our) aid [or longing],’! etc. (Compare viii. 13, 17, 25.) 

vii. S3, 3. . . . • Even m kam ddsardjm Suddsam pmvad Indro hrah^ 
mmd m Ymiehthdlp ] 5, . , . . VmuMhmya dmaiah Indrah aired urum 
Tntsuhhyah ahrinod u hham \ 

“ Indra has delivered Sudas in the combat of the ten kings through 
your prayer, o Tasishthas. 5. Indra heard Yasishtha when he praised, 
and opened a wide place for the Tritsus,” (See Yol. I. pp. 242 and 319.) 

viii. 49, 9. FdM nah Agm ehayd pdM uta dvitiyayd [ puM girikis tis-^ 
rilhir urjdmpate pahi chaimrillhir mm | 

“ Protect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us through 
four, thou bright god.” 

The following passage celebrates the numbers of the metres r 

X. 114, 8, 9. SaJiasradlid panchadaiani uMlid ydvad dydvdprithwi 
tavad it tat | Sahasradkd mahmdnah sahasram yavad hrahma vuhthitam 
tdvati vale ] 9. Kai cliJiandasditi yogam aveda dMrah ho dJmhnydm prati 
vdcham papdda 1 ham ritvijdm ashtamam iuram ahwr hart Indr my a ni 
chikdya hah mt | 

8. “ There are a thousand times fifteen tiUhas ; that extends as far 
as heaven and earth. A thousand times a thousand are their glorious 
manifestations ; speech is commensurate with devotion. 9. What sage 
knows the [whole] series [or application] of the metres ? Who has 
attained devotional speech ? Whom do they call the eighth hero among 
priests ? Who has pe|ceiv€d the two steeds of Indra ? “ 

(The word dhishnya is said by Yaska, Hirakta, viii. 3, to be = to 
dhkhanya^ and that again to be == to “springing” from 

dUshand, “speech,” or “ sacred speech.” 

I conclude the series of texts relating to the power of the mantras 
by quoting the whole of the 130th hymn of the 10th Mandala of the 
Eig-veda : 

1. Yo yajno visvatas tantuhhia 4aUh ehasatam deva-harmelUr dyatah ( 
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ime vayanti pitaro ye ayay%h pm mya apa mya asafe iate \ 2, Puman 
emm tanute uthrimtti puman iatne aiM ndhe asmin \ ime mayulckdk 
upa shedur H sadah sdmdni ekahrus tasarani otave j 3* Kd dsU pramd 
pratimd him nidamm djyamhim dM paridhih hah dsU | cJihaniah him 
usU prdugam him vMham yad devah devam ayajanta msm \ 4. Agner 
guyatrl alhamt sayugm iishnihayd Savitd samhahhuva j mushtiilhd 
Soimh ukthair namudn Brihaspater Irihatl meham dmt [ 5> Virdn 
Mitrdmrunayor ahMkrir Indrmya truMul iha hhdgah ahnah | Vthdn 
devdn jagatl dvivesa tern chdUripre rkhaijo imnmhydh j 6. Ghdklripre 
tena rishayo manuahydh yajne jdte pitarah nah purdne | pakyan mmye 
manasd chahshasd tan ye imam yajmm ayajmta pdrve | 7. Saha-storndh 
mha-chhandaBah dvritah eaha-prarndh rishayah eapta daivydh [ purvesham 
pmithdm anudriiya dhlrd^ mvdlehhwe rathyo na raimtn t 

1 . The [web of] sacrifice which is stretched on every side with 
threads,®® which is extended with one hnndred [threads], the work of 
the gods, — these fathers who have arrived weave it ; they sit where it 
is extended, [saying] ‘weave forwards, weave backwards/ 2 . The 
Man stretches it out and spins it, the Man has extended it over this 
sky. These rays approached the place of sacrifice ; they made the 
Sama verses the shuttles for the woof. 3. What was the measure [of 
the ceremonial], what the form, what the type, what the oblation, 
what the enclosing fuel, what the metre, what the prauga^ and what 
the %Mha^ when all the gods sacrificed to the god? 4. The gayatri 
was associated with Agni; Savitri was conjoined with the ushniha; 
and Soma, gladdening (us) through hymns {uUhas\ with the anush- 
tubh J the brihatl attached itself to the speech of Brihaspati. d. The 
viraj adhered to Mitra and Yaruna 5 the trishtubh, a portion of the 
day (?), [accompanied] Indra. The jagatl entered into the Yisvedevas. 
By this means human risMs were successful. 6. By this means our 
human fathers the rishis were successful, whem this ancient sacrifice 

36 In EY. X, 57, 2, we find the same word tmtu occurring : Yo yajnmya pram^ 
ilmms tmtuY dsmhu dtatas tam uht^am mslmaki | May we obtain him [Agni] 
who is offered, who is the fulfiUer of sacrifice, who is the thread stretched to the 
gods/' (Comp, the versions given by Prof. Miiller in the Jonrn. E. A. S, for 1866, pp. 
449, and 457.) Prof. Eoth quotes under the word tmtu the following text from the 
Taittirlya Brahmana, ii. 4, 2, 6 \ A tmfum Agnir divyaih tatdna | tvam na$ tantur 
Ufa setur Ague tvam pantkah hhawi deva^ydnah | Agni has stretched the divine, 
thread. Thou, Agni, art our thread and bridge; thou art the path leading to the 
go(k.” 
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■was celebrated, ■ I beEeve that I beboid witb my mind, [as] witb an 
aye, those ancients who performed tins sacrifice. 7. The seven wise 
and divine risMs, with hymns, with metres, [-with] ritual forms, and 
according to the prescribed measures, contemplating the path of the 
aaoients, have followed it, like charioteers seizing the reins.” 

I shall not attempt to explain the meaning and purport of this ob- 
scure and mystical hymn, which has been translated by Mr. Colebrooke 
(Essays, i. 34, 35, or p. 18 of Williams and 27orgate*s ed.). My object 
in quoting the verses is to show how the varions metres are associated 
with the diifferent deities, in this primeval and mysterious rite, and how 
a certain sanctity is thus imparted to them. In verse 7, it will he 
observed, the rishis are spoken of as seven in number, and as divine. 
The Atharva-veda (x. 7, 43, 44) gives the second verse somewhat dif- 
ferently from the Eig-veda, as follows : Fuman mai vayati udyrinatti 
pumdn emd m jabhdra adM ndhe | ime mayuhhdk upa iastahhur divam 
sandni chakrw tasardni Ddtave [ ‘‘ The Man weaves and spins this : 
the Man has spread this over the sky. These rays have propped "up 
the sky ; they have made the Sama-verses shuttles for the woof.’^ 

lY. But whatever may have been the nature or the source of the 
supernal iiinmination to which the rishis laid claim, it is quite clear 
that some among them at least made no pretensions to anything like a 
perfect knowledge of aE subjects, human and divine, as they occasion- 
ally confess their ignorance of matters in which they felt a deep interest 
and curiosity. This is shown in the following texts : 

E.Y. L 164, 5. Fdkak prichchhdmi mamsd avijdnm devandm md 
nihitd paddni ] vatse hashhaye adM sapta tantun vi tatnire Jcavayah 
otmai u | 6. AcMhifmn cMhitami cMd atra Icmin prickchhdmi mdmmie 
na vidvan | vi yas tastambha skai imd rajdmsi ajmya rupe him api Bdid 
ekam | 37. Wa vi jdndmi yad iva idam asmi ninyah sannaddho mmia&d 
chardmi I yadd md dgap, pratMmajdh ritasya dd id vdcJiah asmve bhd- 
gam asydh | 

^^5. Ignorant, not knowing in my mind, I enquire after these 
hidden abodes of the gods ; the sages have stretched out seven threads 
for a woof over the yearling calf [or over the sun, the abode of all 
things]. 6. ]J7ot comprehending, I ask those sages who comprehend 
this matter ; unknowing, [I ask] that I may know ; what is the one 
thing, in the form of the uncreated one, who has upheld these six 
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worlds ? 37. I do not recognize if I am like this ; I go on perplexed 
and bound in mind. 'When the first-born sons of sacrifice [or truth] 
come to me, then I enjoy a share of that word.*’ 

I do not attempt to explain the proper sense of these dark and 
mystical Terses. It is sufficient for my purpose that they clearly ex- 
press ignorance on the part of the speaker. Prof. Wilson’s translation 
of the passages may he compared. Prof. Miiller, Anc. Ind. Lit. p. 567, 
renders verse 37 as folows : I know not what this is that I am like ; 
turned inward I walk, chained in my mind. When the first-born of 
time comes near me, then I obtain the portion of this speech.*’ 

X. 31, 7. Kirh smi vamfh kah u sa vrihshah dsa yato dyavd-prithwl 
nislitatakshih 1 sanU&tMne ajare itauti aMni purvir ushaso jar anta | 
What was the forest, what the tree, out of which they fashioned 
heaven and earth, which continue to exist nndecaying, whilst days, 
and many dawns have passed away ? ” 

Compare x. 81, 4, where the first of these lines is repeated and is fol- 
lowed by tbe words : ManisMno mamsd prichhata id u tad yad adhy- 
atishthad hJmvandni dMrayan | ‘^Ask in your minds, ye intelligent, 
what that was on which he took his stand when upholding the worlds;” 
and see verse 2 of the same h 3 rmii. 

i. 185, 1. Katardfurvd katmd a^ard ayoh kathdjdte kamyo ko vi veda [ 
“ Which of these two (Heaven and Earth) is the first ? which is the 
last ? How were they produced ? Who, o sages, knows ? ” 

X. 88, 18. Kati agnayak kaU aurydmhlcati usJiasah kati u svid dpak \ 
m tipaspijaih mhpitaro mddmi prichchMmi vah kamyo mdmane ham | 
How many fires are there ? how many suns? how many dawns ? 
how many waters ? I do not, fathers, say this to you in jest ; I really 
ask you, sages, in order that I may know.” 

Compare X. 114, 9, above, p. 227. 

X. 129, 5. Tirakhino vitato raimir eshdm adhah svid dsid upari svid 
dslt I rdodhdh dmn maMndmk man smdhd mmtat prayatih parastdt j 
6. Kak addha 'veda kah iha pravochai kutah djdtd kutak iyam visrisMih | 
arvdg demh asya marjanena atha ko mda yata]^ dhahhuva | 7. lyaih vis- 
rishtir yatah dhahhfiva yadi vd dadhe yadi vd m 1 yah asya adhyakshah 
parame vyornan sa any a veda yadi vam veda j 

5. Their ray [or cord], obliquely extended, was it below, or was it 
above? There were generative sources, and there were great powers, 
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svadha (a self-supporting principle) below, and effort above. 6. "WTio 
knows, wbo. batb here declared, whence this creation was produced, 
whence [it came] ? The gods were subsecjnent to the creation of tMs 
universe ; who then knows whence it sprang? 7. Whence this creation 
sprang, whether any one formed it or not,- — ^he who, in the highest 
heavens, is the overseer of this universe,— he indeed knows, or he does 
not know.’’ 

See the translation of the whole hymn hy Mr. Colebrooke in Ms 
Essays, i. 33, 34,- or p. 17 of Williams and d^Torgate’s ed. See also 
Prof. Miiller’s version and comment in pp. 559-564 of his History of 
Ancient Sanskrit Literature ; and my own rendering in the article on 
the progress of the Yedic religion towards abstract conceptions of the 
Deity,” in the Journal of the Eoyal Asiatic Society for 1865, pp. 345 f. 

We have seen (above, p. 62) that a claim is set up (by some un- 
specified writer quoted by Sayana) on behalf of the Yeda that it can 
impart ah understanding of all things, past and future, subtile, proxi- 
mate, and remote ; and that according to S'ankara Acharyya (on the 
Brahma-sutras, i. 1, 3) as cited above, p. 106, the knowledge which it 
manifests, approaches to omniscience. All such proud pretensions are, 
however, plainly enough disavowed by the risMs who uttered the com- 
plaints of ignorance which I have just adduced. It is indeed urged by 
Sayana (see above, p. 64) in answer to the objection, that passages like 
E.Y. X. 129, 5, 6, can possess no authority as sources of knowledge, 
since they express doubt, — ^that this is not their object, but that their 
intention is to intimate by a figure of speech the extreme profundity of 
the divine essence, and the great difficulty which any persons not well 
versed in the sacred writings must experience in comprehending it- 
There can, however, be little doubt that the authors of the passages I 
have cited did feel their own ignorance, and intended to give utterance 
to this feeling. As, however, such confessions of ignorance on the part 
of the risMs, if admitted, would have been incompatible with the doc- 
trine that the Yeda was an infallible source of divine knowledge, it 
became necessary for the later theologians who held that doctrine to 
explain away the plain sense of those expressions. 

It should, however, be noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition that the 
rishis may have conceived thenwlves to be animated and directed in 
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the composition of their hymns by a divine impulse. But although 
the two rivals, Vasishtha and Ti^vamitra, whether in the belief of 
their own superhuman insight, or to enhance their own importance, and 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 ff.), it is not ne- 
cessary to imagine that, either in their idea or in that of the other 
ancient Indian sages, inspiration and infallibEity were convertible or 
co-extensive terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perfomi what they must 
otherwise have left unattempted, but that after all it communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration which I 
imagine some of the rishis to have held, falls very far short of the con- 
ceptions which most of the later writers, whether Vai^eshika, Mlman- 
saka, or Yedantist, entertain in regard to the supernatural origin and 
authority of the Veda. The gods from whom the rishis supposed that 
they derived their illumination, at least Agai, Indra, Mitra, Yaruna, 
Soma, Pushan, etc., would all fall under the category of productions, 
or divinities created in time. This is clearly shown by the comments of 
S'ankara on the Brahma Sutras, L 3, 28, (above, pp. 101 ff.) j and is other- 
wise notorious (see my Contributions to a knowledge of the Yedic The- 
ogony and Mythology in the Ji. E. A. S. for 1 864, p. 63). But if these 
gods were themselves created, and even (as we are told in theEig-veda 
itself, X. 129, 6, cited in p. 280) produced subsequently to some other 
parts of the creation, the hymns with which they inspired the rishis, could 
not have been eternal. The only one of the deities referred to in the 
Eig-veda as sources of illumination, to whom this remark would per- 
haps not apply, is Yach or Sarasvati, who is identified with the supreme 
Brahma in the passage of the Brihad Aranyaka IFpanishad quoted 
above (p. 208, note 179) ; though this idea no doubt originated sub- 
sequently to the era of the hymns. But it is not to created gods, like 
Agni, Indra, and others of the same class, that the origin of the Yeda 
is referred by the Yai^eshikas, Mimansakas, or Yedantists. The Yai- 
seshikas represent the eternal Isvara as the author of the Yeda (see 
the passages which I have quoted in pp. llSil. and 209), The Mi- 
mansakas and Yedantists, as we havrseen (pp. 70 ff., 99fiP. and 208), 
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either affirm that it is nacreated, : or deriTe it &om the eternal Brah- 
ma* , And even those writers, who may attribute the composition of 
the ¥eda to the personal and created Brahma (see pp. 69; 105 £ and 
208), with the Faiyiyikas who merely describe it as- the work of a 
competent author (see pp. 116 f. and 209), and the Sankhyas (see pp. 
135 and 208), concur with the other schools in affirming its absolute 
infallibility. Their view, consequently (unless we admit an exception 
in reference to Tach), differs from that of the Vedic rishis themselves, 
who do not seem to have had any idea, either of their hymns being 
uncreated, or derived from the eternal Brahma, or of their being in- 
fallible. 

As regards the relation of the rishis to deities like Indra, it is also 
deserving of notice that later mythologists represent the former, not 
only as quite independent of the latter, and as gifted with an inherent 
capacity of raising themselves by their own austerities to the enjoy- 
ment of various superhuman faculties, but even as possessing Jie power 
of rivalling the gods themselves, and taking possession of their thrones. 
See the stories of bTahusha and Viiivamitra in the First Yolume of this 
work, particularly pp. 310 ff. and 404. Compare also the passages from 
the Eig-veda, x. 154, 2, and x. 167 , 1 , quoted above, p. 250, where 
the rishis are said to have attained to heaven, and Indra to have con- 
quered it, by austere-fervour 

Sect. T. — Texts from the Upanishads, showing the opinions of the authors 
regarding their own inspiration^ or that of their predeeessors, 

I shall now adduce some passages fcom different TJpanishads, to 
show what opinions their authors entertained either in regard to their 
own inspiration, or that of the earlier sages, from whom they assert 
that their doctrine was^derived by tradition. 

I. S'vetasvatara Tip. v. 2 (already quoted above, p. 184). To yonim 
yonim adhUishthaiy eko mivdni rupdni yonts cha sarvdh [ rishwi pr a 
sutam Kapilaiii yas tarn agrejndnair Mlhariti jdyamdnam cha paiyet | 
who alone presides over every place of production, over all 
forms, and all sources of birth, who formerly nourished with various 
knowledge that risM Eapila, who had been born, and bebeld him at 
his birth.’^ 
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II. SVetasvatara Up. vi. 2L Tapah-pralhavdi mda prasaddeh cJia 

Brahma ha 8'mtdhataro Hka vidvan | atydiramihhpah paramam pamtram 
pro^dcha samyag rishi-sangha-jushtcm \ « 

tlie power of austere-fervour, and by tbe grace of tbe Yeda, 
tbe wise SVetasvatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought after by 
the company of rishis.’^ (Br. Bder^s translation, p. 68, follows the 
commentator in rendering the first words of the verse thus : By the 
power of his austerity, and the grace of Grod.^’ This, however, is not 
the proper meaning of the words mda-prmdddGh Gha^ if the correotess 
of that reading, which is given both in the text and commentary (BibL 
Ind. p. 372), be maintained. S'ankara interprets the words thus: 
^^Veda-prasaddch cha^^ | Tcaivalgam uddUga tad-adhihara-siddhage hahu- 
janmasu samtjag arddhita-pm^ameharasga prasaddch cha \ the 

grace of the Yeda: ’ by the grace of the supreme Grod who had been 
perfectly adored by him during many births in order to acquire the 
prerogative of (studying) it (the Yeda) in reference to Icaivalya (isolation 
from mundane existence) and thus appears to recognijze this reading. 

In the i8th verse of the same section of this Upanishad the Yedas 
are said to have been given by the supreme God to Brahma : 

Yo Brahndmm mdadhdUpdrmmyomi mdd'mi cka prahinoti taB-mai] 
tarn ha devam aima-luddhi-prakdhm mumukslmr mi saranam aham pra-- 
padye ] 

‘‘Seeking after final liberation, I take refuge with that God, the 
manifester of the knowledge of himself, who at first created Brahma 
and gave him the Yedas.” 

III. Mundaka Up. i. 1 fi. (quoted above, p. 30, more at length). 

Brahma devandm prathamah sambalhum m§msya karttd Ihuva^iasya 
gopta I Ba Irahmmdydm sarva-vidyd-pratuhthdm Atharvdy a jyeshtha- 
putrdya prdha | ^ 

“ Brahma was born the first of the gods, he who is the maker of the 
universe and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his eldest son,” 

lY. The Chhandogya TJp. viii. 15, 1, p. 625 ff. concludes as follows : 

Tad ha etad Brahma PrqydpatayG mdcha Frajdpatir Manave Manuh 
prajdlhyah | dohdryya-huldd mdam adhitya yathd vidhamm guroh har- 
mdtiiesJwm ahhmmdpritya kutumh Auchau deie Bmdhydyam adhiydno 
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dlidrmiMn miaihad dtmmi sarmniriydni aMmsan 

sarva-lhutani anyatra tlrthehhyah sa Miah evarn mrttmjan ymad-ayu- 
sham Brahma4okam dbJiisamfaiyate m cha pmiar umrttate m elm punar 
dvarttafe\:': 

TMs [doctrine] Bralima declared to Prajapati, Prajapati declared 
it to Mann, and Mann to Ris descendants. Haying received instriic- 
tion in tlie Veda from the family of Ms religions teacher in the pre- 
scribed manner, and in the time which remains after performing his 
duty to his preceptor; and when he has ceased from this, continuing 
his Vedic studies at home, in his family, in a pnre spot, communicating 
a knowledge of duty [to his pupils], withdrawing all his senses into 
himself, doing injury to no living creature, away from holy places, — 
thus passing all his days, a man attains to the world of Brahma, and 
does not return again, and does not return again \i.e. is not subjected 
to any future births].^’ 

I q[uote the commencement of S'ankara^s comment on this passage : 

Tad ha etad dtma-jndnay% sopaharanam om ity etad ahsharam ity-ddyaih 
saha updsanais tad-Ddchakena granthem mhtddhydya-laks'hamm saha 
Brahma Siranyagarhhak Barameimro vd tad'dmrem Brajdpataye Kai- 
yapdya mdcha | asdv api Manave sva-putrdya | Mamh prajd'bhyak \ ity 
mam sriity-artha’-sampraddya-paramparayd ugatam upanishad-mjndmnh 
adyapi widmUv magamyaU\ 

This knowledge of soul, with its instruments, with the sacred mo- 
nosyllable Om and other formidm of devotion, and with the book dis- 
tinguished as containing eight chapters, which sets forth all these 
topics, [yiz. the ChhandogyaHpanishad itself] was declared by Brahma 
Hiranyagarbha, or by Paramesvara (the supreme God), through his 
agency, to the Prajapati Kalyapa. The latter in Ms turn declared it 
to Ms son Mann, and Mann to Ms descendants. In this manner the 
sacred knowledge contj^ined in the TJpanishads, having been received 
through successive transmission of the sense of the Veda from genera- 
tion to generation, is to this day understood among learned menB 

In an earlier passage of the same TJpanishad iii. 11, 3f. (partly 
quoted in the First Volume of tMs work, p. 195), we find a similar 
statement in reference to a particular branch of sacred knowledge (the 
mailm-jndna ) : 

3. Wa ha vai asmai udeti na niwdoehati sakrid dkd ha eva asmai lha- 
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mti yak etdm evam IrafmopmuJmiam mia | 4 , Tai ka Mai Brahma 
Frajdpataye uvdeha PrajdpaUr Manme Manuk prajahkyak | iai etui 
UiddlaMya Arunaye jyeshthdya puUrdya pita irakma mmlia 5 . 
Iiat% vdva taj-jyeslithdya puttrdya pita hrahma prabruydt prdndyyaya 
vd antavdsine (6) na mymmm Icasmaiekana [ yaiyapy asmai imam 
adhUk parigrihUdm ihanasya purndfk iaiyat etai eva tato hhuya^ Uy 
etai eva tato hhuyak iti | 

‘^3. For Mm. who thiia knows tMs sacred mystery, the sun neither 
rises nor sets, but one day perpetually lasts. 4. This {Maifm-jndm) was 
declared by Hrahma to Prajapati, by Prajapati to Mann, and by Mann 
to his descendants. This sacred knowledge was further declared to 
Uddalaka Arunx by his father. 5. Let a father expound it to his eldest 
son, or to a capable pupH, but to no one else. 6. If any one were to 
give him tMs entire earth, which is surrounded by water, full of 
wealth, this sacred knowledge would be more than that, yes, would be 
more than that.’’ 

Compare Manu, xi. 243, where that Code is said to have been created 
by Prajapati (First Yolume of this work, p. 394); and Hhagavad Gita 
iv. 1, where the doctrine of that treatise is said to have been declared 
by Krishna to Vivasvat (the Sun), by Tivasvat to Manu, by Mm to 
Ikshvaku, and then handed down by tradition from one royal rishi 
to another (YoL I. p. 508). 
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Page 4, lim 5. 

I have omitted here the Terse from the Atharva-veda, xi. 7, 24 
(quoted by Professor Goldstiicker iu his Pauini, p. 70) ; Mchah sdmani 
chkanidmi ^wdnam yajushd saha | uchehMshtdj jajnire sarm Mm Mvdk 
dmintdk [ Prom the leavings of the sacrifice sprang the Rich- and 
Saman- verses, the metres, the Purana with the Tajush, and all the 
gods who dwell in the sky/’ 

Professor Aufrecht has favoured me with the following amendments 
in my translations in pp* 7 and 8 : 

Page 7, line 13, 

For ^^the text called sdvitri [or gagatriy^^ he would substitute “the 
verse dedicated to Sayitri/’ 

Page 7, line 16. 

For “the mouth of Brahma ” he proposes “ the beginning of the 
Yeda.” (Sir W. Jones translates *Hhe mouth, or principal part of the 
VedaP) 

Page % Um 8. 

For “from Yach (sppech) as their world ” he proposes “out of the 
sphere (or compass) of speech/’ 

Page 8, line 8, 

For “ Yach was his : she was created ” he proposes “For in creating 
the Yedas, he had also created Yach.” 

Page % Urn 13. 

For “ He gave it au impulse ” fhe proposes touched it.” 
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F&ge 8, line 16. 

For ^^Moreorer it was sacred knowledge, wMcli was created from, 
that Male in front” ke proposes ^^For eren from that Male (not olily 
from the waters) Brakma was created first.” 

Page 9, line 16. 

This passage of the Brihad Aranyaka Bpanishad corresponds to 
B^tapatha Brahmana x. 6, 5, 5. 

Page 10, line 2. 

‘^May the brilliant deity,” etc., Professor Anfrecht would prefer to 
translate the second line of the verse, beginning sudemh (p. 9, 1. 6 from 
thefoot), ‘‘ Goodness (the good god) only knows where they put the 
earth which was thrown up {mrm^ma)P 

Page 20, line 17. 

See A4valayanas Grihya Sutras, pp. 155, and 157 ff. 

Page 22, line 13, note 25. 

I quote two verses from Manu, of which the second confirms the cor- 
rectness of the rendering I have given of the words d ha em sa nakhd- 
grebhya» tapgate, and the first illustrates the text of the Taittiriya 
Aranyaka cited in the note : Manu ii, 166. Vedam em sadd ^hhgasget ia- 
pa% tapsyan dvijoUamah | mddhhyaso hi mprmya tapah paratn iliochyate 1 
167. “A haimsa nahhdgre'bhyah'^^ paranarh ^Hapyate'*'^ tapah i yah sra- 
gvy api dvigo ^dhite svadhydyam iahtito ^maham | “ Let a good Brahman 
who desires to perform tapas constantly study the Yeda j for such study is 
a Brahman^s highest tapas. 167. That twice-born man who daily studies 
the Yeda to the utmost of his power, even though (luxuriously) wearing 
a garland of flowers (really) performs the highest tapas to the very ex- 
tremities of his nails.” This verse, it will be observed, quotes verbatim 
one of the phrases of the Brahmana, and gives definiteness to its sense 
by adding the yToiib, par amafh tapah. Yerses 165 ff, of the same book of 
Manu prescribe the abstemious mode of life which the student {hrali- 
macMrin) is to follow whilst living in his teaoher^s honse. The Maha- 
bharata, IJdyoga-parmn, 1537, thus states the conditions of successful 
study in general ; Sukhdrthinah kuto cidyd ndsU vidyarthinah Bukham [ 
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mlcMrthl vd tfajei mifa^ miydrtM vd tyajet iuMham | can cue 

wiio seeks ease aei^tiire' scieEcei .Ease does not belong to, bim wlio 
pursues science. 'Either let the seeker of ease abandon science^ or tlie 
seeker of science abandon ease.* ^ 

Page 30, line 17. 

Compare the lines quoted by the Commentator on S'andilya^sBliakti- 
sntra, 83, p. 60, from the Mababbarata, Santiparran, Moksba-dbarma, 
verses 13,551 fr. : Bahopanishado mdan ye mprdh aamyag dsthitdk j pa- 
thanti mdMm dsthaya ye chdpi yati-dharminah | tato mHshtdm fdnami 
gatim eMntindm nrindm [*^1 regard the destination of Ekantins (pexsons 
devoted to the One as tbeir end) as superior to that of Brahmans w^ko 
perfectly study the Yedas, including the IJpanisbads, according to rale, 
as well as to that of those who follow tbe practices of ascetics {yati$y^ 

Page %% line 1. 

Perhaps this was scarcely, a suitable passage to be quoted as depre- 
ciatory of the Yeda, as in such a stage of transcendental absorption as 
is here described all the ordinary standards of estimation have ceased 
to be recognized. 

Page 43, line 10. 

With the expi’ession hrii-akdsa^ the aether of the heart,** compare 
the passage quoted from the Yeda in S'ankara*s commentary on Brahma 
Sutra iii. 2, 35 (p. 873) : ’yam mliirdha purushdd akdso yo 'yam 

antah-purmhe dkdio yo ^yam antar-hridaye Ci,kdsah | This sether whieh. 
is external to a man, this aether which is within a man, and this ajther 
which is within the heart.’* See also the Brihad Aranyaka IJpanishad 
ii. 5, 10 and iii. 7, 12. 

Page 44, line 1, 

See the Yoga aphorisqjLS i. 2 ff. as cited and explained by Dr. Ball an- 
tyne.^ The second aphorism defines yoga to be stoppage of flies 
functions of the mind ** ( Yogas chitta-mUi-nirodhah), The mind then, 
abides in the state of the spectator, ue. the Soul ** {tada drashtuli ^va>- 
rdpe^msthanam — Aph. 3). At other times it takes the form of t]i& 

^ Two fasciculi only, containing two Padas and 106 Sutras, were piiblisked at Alla- 
habad in 1852 and 1853 ; but a continuation of Dr. B.’s work has been commenced 
in tbe ^‘Pandit” for Sept. 1868. ^ 
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fuEctions^’ {vritti’Sarup^am Umratra — Apli. 4). These functions, or 
modifications (as Br. Balfantyne translates) are fivefold, and either 
painful, or devoid of pain, viz. proof, or right notion {pramam\ anis- 
take {m;paryyaya\ groundless imagination {vthalpa), sleep {mdrd)^ 
recollection {smriti) — Aphorisms d-11. See also Br. Baliantyne’s 
Sankhya Aphorisms, hi. 31 j0f 

Fage 57, mU 61. 

With the subject of this note compare the remarks in p. 108, and 
the quotations from Br. Boer and Professor Miiller in pp. 173, 175, 
and 193, 

Fage 62^ note 65, 

Professor Cowell does not think that the text is corrupt. He would 
translate it, ^Uhe other beside hhia, (soil, perception and 

inference), cannot be even supposed in a case like this’’ (which refers 
to such a transcendental object as the existence of an eternal Veda). 
Sayana, in his reply to the objector, recapitulates the applicable proofs 
as irutij smritij and loka-prasiddhi, — all three only different kinds of 
testimony, hhda, 

Fage 63, lines Ilf., and note 68. 

Compare pp. 322 f., 329 fi, 334 f., and 337 of my article On the 
Interpretation of the Veda,” in the Journal of the Boy al Asiatic So- 
ciety for 1866. 

Fage 84, note md page \%% line 7. 

I have been favoured by Professor Cowell with the following note 
mMldiyaydpadishtai 

‘^My Calcutta Pandit considered this fallacy to be the same as that 
more usually called hadha (cf. too Bhashaparichchheda, si. 70, 77, 
and the Bengali translation, p. 65), Its definition is pahJie sadhya- 
hhdmh The Tarka-sangraha defines a hetu^ as hadhita^ ^ when the 
absence of what it seeks to prove is established for certain by 
another proof,’ as in ^the argument mhnir anusJmo dravyatvdt. The 
essence of this fallacy is that you deny the major, and therefore it 
does not matter whether you accept the middle term in itself or 
not. It is involved in the overthrow of the major term. I should 
translate it the ^ precluded argument,’ — it might have been plau- 
sible if it had not been put out court by something which settles 
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the point, — it is advanced too late (the ji?r^ in ‘ji^r^ciaded^ expresses the 
lalatlta of the old name). This corresponds to the account in the 
hTjIya-sutra- vritti : Kalmya sad'ham-Mlasyaiymje ^^aduMah 

prmjuhto Mtur \ eUm sddhyahhumpramdlahhmartM iti sucMtam \ 
sdihydhhdvanirnaye sdihmidsamhhavdt \ A.y(tM eva IddhUamdhjaha iti 
glyaU. The Yritti goes on to say that you need not prove 'oyalhichdra 
{i:e. that your opponent’s hetu on middle term goes too far, as m purmU 
ihummdn vahmh where vahni is a savyabhicharo hetuh) in order to 
establish the hddha» I should therefore prefer to translate the passage 
from the Yedartha-praka^a, p. 84, ‘ your alleged middle-term 'i^dkyatvch 
the possessing the properties of a common sentence, is liable to two 
objections, — (1) it is opposed by the fact that no author was ever per- 
ceived, and (2) it also is precluded, by weighty evidence (which proves 
that your proposed major term is irrelevant).^ Sayana then adds his 
reasons for each objection, — for the in the words from yathd Vydsa 
down to upahMha^ i for the second, in the fact that smriti mdi iruti 
agree in the eternity of the Yeda (the purmm I suppose refers to p. 3 
of the Calcutta printed text), and that even if the Supreme Spirit be 
the author he is not purushah in the sense in which the objector uses 
the term. Either way, the major term of the objector’s syllogism 
rusheya is precluded, Iddhita; or, in the technical language of the 
Hyaya, Sayana establishes an absence from thd minor term {pahhd) of 
the alleged major term {sadhya) ; and hence no conclusion can be 
drawn from the proposed syllogism. I may add that I have also 
looked into Yatsyayana, but his explanation seems to me an instance 
of what my Pandit used so ofteu to impress on me, that the modem 
logic (which such a late mediaval writer as Sayana follows) is not always 
that of the Nyayabhashya. He makes the error lie in the example, 
i.e. in the induction; and it is therefore, as Professor Goldstiieker says? 
a ‘ vicious generalization/ ” 

Page note 

Professor Cowell disagrees with the explanation I have hazarded of 
the object of the sentence in the text to which this note refers. He 
thinks that its purport, as shewn by the word mjdbliiclidrdty is to in- 
timate that the former of the two alternative suppositions would prove 
too much, as it would also apply t<^ such detached stanzas as the one 
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referred to, of wMcli tlie author, although unknown to some persons, 
was not necessarily unknoTO to all, as his contemporaries no doubt 
knew who wrote it, and his descendants, as well as others, might per- 
haps still be aware of the fact In this case, therefore, we have an in- 
stance of a composition of which some persons did not know the origin, 
but which nevertheless was not superhuman {apaurmkeijco). This is 
no doubt the correct explanation. 

Page line 1. 

The argument in proof of the incompetence of the S'udras for the 
acquisition of the highest divine knowledge is contained in Brahma 
Sutras i. 3, 34-38. As the subject may possess an interest for any 
educated persons of this class into whose hands this book may fall in 
India, I extract the entire discussion of the question : 

34. S' ug asya tad-mddrara4ravanat tad-adravanat suehyate ] 
yathd manushyddhihdra-niyamam apodya devadinam api vidyasv adhi- 
kdrah uktae tathaiva dviJdty-adhiJcdra-niyamdpavddena sudrasya apy 
adMMrah sydd ity etdm dsankdm nivarttayitum idam adhikaranam dra- 
hhyate | tattra iudrasya apy adMharah sydd iti tdmt prdptam arthitva- 
sdmarthyayoh samhhavdt | tasmdch chhudro yajne^navahlriptah^^ iti* 
vach chhudro mdydydm anavahlriptah iti nisJiedhdirmamt | yaeh eJia 
karmasv anadhihara-Mranam Sudrasya anagnitvam na tad vidyam adhi* 
kdrasya apavadakam [ na hj ahmaniyadi^raMtena mdyd mditum na 
iahyate [ hhamti eha Ungam sudradhikarasya upodhalakam | samvarga* 
mdydydm hi Jdnasrutim Pautrdyamm susrushwn iudra-saldena para* 
mrisati “ aha hare tvd sudra iava ma saha gdhhir astv ’’ iti | Vidara* 
prahliritayas clia iudra*yoni-pralhavdh api nsishta*vijndna*8ampanndk 
smaryyante | iasmad adMkriyafesddro Mydsu j ity evamprdpte Irfmah | 
na sudrasya adhikdro vedddhyayanalhdvdt | adhita*vedo hi vidita*veddrtho 
mddrtheshv adhikriyate | na eha sudrasya vedadJyyayanam asty upanayana* 
purmkatvddi'edadhyayanasya upanayanasya eha varna*traya*vishayatvdt | 
yat td arthitmm na tad asati sdmmrthye ^ dhiJcdra*kdramm hhamti | set* 
marthyam api na lauhikam kmalam adhikdra*kdrana7n hhamti idsirtye 
Wthe sdstriyasya sdmarthyasya apekshitatvdt sdstriyasya eha sdmarthya* 
sya adhyayana*nirdharanena nirdkritatvdt | yach eha idaih sudro yajne 
’namhlripiak iti tad nydya*purmkafvdd mdydydm apy anavaUriptatmin 
dyotayati nydyasya sddhdramUdt |: fat punah samarga*mdydydm sudra- 
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saMa-&ravana1h Ungam mm na tal Ungani nyafab'hai)dt | mjdy older 
M linga-darianam dgotaham hhamti na cha attra mjdgo hti ] kdmam cJia 
agcem iudra-iaMah sammrga’-viigdgdm eva ehasydm iudram adMkurygdt 
tadrvishayatvad na sarmsu mdyasu j arthavada-sthatvat na tu JcmcMd apy 
ayam sudram adMkarUum utsahate \ iahyate clia ay am iudra-sabdo^dJii- 
krita-vishaye yojayitmi [ katliam iti \ uchyate | ^^^ ham u are emm etat 
mndalh sayugvdnam iva Rainkam dttJia^ (ChandogyaDpaaisliad, iv. 1, 8.) 
ity mmad hamsa-mkydd dtmam ^nadaram irutamto Jdnasruteh Pautm-- 
yanmya iug utpede tdm rishl Rainlcah ^udra^iabdena anena 8uGliayamla’‘ 
Ilium dtmanah paroksha-jndnasya khydpandya iti gamyate jaU4udrasya 
anadhikardt | katham punah iud/ra-sahdem iug utpannd suehyate iti | 
uchyate \ tai-adramndt iucham ahhidudrava iucJid m^hJiidudruve Suehd 
m Ramkam ahhidudrava iti Sudrdvayavdrtha-samhhavdd rudhdrthasya 
cha asambha^dt | drisyate cha ayam artko hydm dhhydyikdydm | 

85. ^^Kshattriyatva-gatei cha uttarattra Clrntraratliena lingdV^ | Itai 
cha na jati-iudro JdnasruUr yaUkdranam prakarana-nirupamna kshat- 
triyatvam asya uttarattra Chaitrarathena Alhipratdrind kshattriyem 
samahhwydhdrdl lingdd gamy ate | uttarattra hi sa^mvarga-vidyd-^vakya- 
kshe Chaitrarathir Alhipratdri kshattriyak sanklrttyate \ atha ha 
Saunakam cha Kdpeyam AhMpratdrinam cha Kdkslmenim sudena pari^ 
viiyamdnau hrahmachdrl hihhikshe^^ (Chli. IJp. iv. 3, 5) iti | Ohaitra- 
rathitvayn cha Alhipratdrinah Kdpeyoryogdd amgantavyam | Kdpeya-- 
yogohi Chaitrarathasya avagatah [ etena mi Chaitraratham Kdpeydh 
ayujayanyi^^ iti samdndnvaya-ydjindm cha prdyena mmdndmaydh ydja- 
kdh yhamnti | tasmdeh Chaitrarathir ndma ekah kshattra-patir ajdyata^^ 
iti ejia kshattra-jdUtvdmgamdt kehattriyatmm asya avagantavyam ] tena 
kshattriyena Alhipratdrind saha samandyam vidyayam sankirttanam 
Jdnairuter api kehattriyatvafh suchayati | samdndndm eva hi prdyena 
samalhivyahardh Ihavanti [ kshattri-preshanddy-aismryya-yoguch cha 
Jdnairuteh kshattriyatv§vagatih [ ato na kudrasya adhikdrah | 

36. ^^Samskdra-pardmaridt tad-abhdmhhildpdeh cha ’’ | itaS cha na 
mdrasyd adhikdro yad mdya^pradeieshu upanayanddayah samskdrdh 
pardmrisyante taih ha upaninye^* | ‘ adhihi Ihagavah^ iti ha uprna- 

sdda^^ 1 Irahma-pardh hrahma-nuhthdh param Brahma ameshamdndk 
* esha ha mi tat sarmfh mkahyatV iti U ha samit-pdnayo lhagavantam 
Fippalddam upaaanndh'*'^ iti cha tan ha anupaniya ity api pra- 
dariita eva upanayana-prdiptir Miavcdi \ sudrasy a cha aamekdrdbhdm 
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^hhildpyate chdurtho va^mh ekajdUr^^ Hy eTcaydUi^<i-&'ffiaTanena 

sudra pataJcam 'kinohid m aim samMram a/rhatP^ ity-ddilMi aim 1 

87. Tad-alham-nirdharam cha fravriiteh ” | Itai aha m Budr%sya 
adhiharo pat Batya-vachanena iudrautvahhave nirdliariU Jdldlam Gantor 
mah upanetum anusasitum oka prmaarite na etad ahrdhmano inmMum 
arhati | Bamidham somya dhara upa tm neshje na satydd agdh ’’ (Chh. 
Up. iv. 4, 5) iti sruti^Unydt | 

38. S'rmanddhyayandrtha-praUshedhdt smritei cha’^ | Itas cha na 
md^mya adhiharo yad asya Bmriteh iravanddhyayayidrtha-praUshedko lha- 
vaU I mda^iravam-prattshedho mdadhayana-pratishedhas tad-artha-jnd’- 
ndnmhtkdnayos cha prafishedkah sudrasya smaryyate j sramm-pratuhe- 
dim tamd atha asya ^^mdam upmrimatas trapu-jatuhhydiii srotraprati- 
pwranam'^^ iti ^^padiju ha mi etat imasdnam yat sudras tasmdt iudra- 
samipa na adhyetavyam Hi cha | atah eva adliyayanapratishedhah | 
yasya hi samtpe ^pi m adhyetavyam hhavati sa hathmi srutim adhiyiyata | 
lhamti cha uchchdrane jihm-ahhedo dhdrane hrlra-hhedah iti | atah eva 
eha arthad artha-jndndnmhthdnayoh pratishedho hhavati | na sudraya 
matim dadyOd*^ iti dvijdtindm adhyayanalh tjyd danam ^^ iti cha \ 
yeshfm punah purva-Jcrita-saniskdra-va^dd Vidura-iharma-mjddhapra- 
hhntmdm jndmtpattis teshdm na iakyate phalaprdptih pratihaddhtm 
fmnasya ekdntikaphalatvdt | ** irdmyech chaturo mrndn ” iti cha iti- 
hasorpurdnadhiyame chaturvarnyadkikdra-smarandt | vedapurvakas tn 
nasty adhikdrah hidrandm iti stMtam \ 

84. tlie word ‘B'udra' reference is made to liis vexation on 
hearing that disrespectful expression, and to his running up.’’ 

“ This section is commenced to siience the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the same prerogative to twice- 
born men may not also be questioned, and i4s extension to S'udras 
maintained. The grounds alleged in favour of the S udra having this 
prerogative are that he may reasonably be supposed to have both {a) 
the desire and (5) the power of acquiring knowledge, and that accord- 
ingly {c) the Veda contains no text affirming his incapacity for know- 
ledge, as it confessedly has texts directing his exclusion from sacrifice : 
and further {d) that the fact of the S'udra’s not keeping up any sacred 
fire, which is the cause of his incapacity for sacrifice, affords no reason 
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for denying to Hm the prefogative of gaining knowledge ; since it can- 
not fee maintained that it is impossible for a man who is destitute of 
thoahayaniya and other fires to acquire knowledge. There is also {&) 
in a Vedio text a sign which confirms the S'udra’s prerogatiye. Por in 
the passage which treats of the knowledge of the Samvarga (Chhan- 
dogya Upanishad, chapter iy. section 1-3) a speaker designates Jana- 
irati, descendant of Janasrnta in the third generation, who was desirous 
of performing seryice, by the term S'udra : ^ Keep to thyself, o S'udra, 
thy necklace and chariot® with thy cattle/ (Chh. Up. iy. 2, 2.) And 
farther (/) Yidura and others are spoken of in the Smriti as possessed 
of distinguished knowledge, although they were of S'udra descent. 
Consequently the S'udra enjoys the prerogatiye of acquiring yarious 
sorts of divine knowlege. To this we reply : The S'udra has no such 
prerogatiye, because he cannot study the Yeda. !For it is the man that 
studies the Yeda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. But a S'udra does not 
study the Yeda, for such study must he preceded by initiation, which 
again is confined to the three upper castes. As regards («?) the desire 
of knowledge, — that, in the absence of power, confers no prerogatiye. 
And (h) mere secular power does not suffice for the purpose; since 
scriptural power is necessary in a matter connected with Scripture ; 
and such scriptural power is debarred by the debarring of study. And 
{e) the passage which declares that a ^ S'udra is incapacitated for sacri- 
fice,’ demonstrates his incapacity for knowledge also ; since that follows 

2 Such is the sense given to haretm by the Commentators, who mahe it out to he 
a compound of the words hara, “necklace,” and itva^ “a chariot;” but although 
itva might be the nominative of itvmf “going,” no such word appears in the lexicons 
with the sense of “chariot.” Besides, the compound seems a very awkward one. 
Perhaps the word should he separated into ha are tva ; but then there would he no 
nominative to asfu^ and it would be difficult to construe tva^ “ thee.” — Since the 
above was written, I have^beeu favoured with a note on the passage by Professor 
GoldstUcker. He conjectures that the words should be divided as follows : ahaha are 
tva S'udra tava eva saha gobhir astu\ that tvd may be the nominative singular femi- 
nine of the Vedic pronoun tva^ meaning ‘‘some one,” and then the sense might be as 
follows: “0, friend, some woman belongs to thee, S'udra 1 Let her be (■/.<?. come) 
along with the cows.” And Janasruti would appear to have understood the word tvd 
in this sense here supposed, for we fiud that on hearing the reply of Eaikva, he took 
his daughter to the latter, along with four hundred additional cows and the other 
gifts ; and that on seeing the damsel, Baikva expressed his satisfaction and acceded 
to the request of her father. — The author of these puzzling words, it seems, intended 
a pun; and S ankara perhaps gave only one solution of it. 



296 


APPENDIX 


from tlie rule, whicli is of general application. As regards the circum- 
stance that in the Yedic t^xt regarding the knowledge of the Sam- 
Targa, the word Sudra occurs, which you regard as a sign in favoua? of 
your yiew ; it is {d) no sign ; because in that passage no rule is laid 
down. Por the discovery of a sign indicates that a rule has been 
laid down ; but in the passage in question there is no such rule. 
And although it were conceded that [if it were found in a precept 
regarding the Samvarga] the word S'udra would confer on a man of 
that caste a prerogative in regard to that particular knowledge alone, 
(from its being intended for him), although not to ah sorts of know- 
ledge, yet as the word occurs [not in precept, but] in an illustrative 
narrative {arthavada) it cannot confer on him a prerogative in regard 
to any knowledge whatever. And in fact this word S'udra can be 
applied to aperson [of a higher caste] who possessed the prerogative. 
How ? I explain : Yexation {suk) arose in the mind of Janasmti when 
he heard himself disrespectfully spoken of in these words of the swan : 

‘ Who is this that thou speakest of as if he were liainka yoked to the 
chariot?^® (Chh. ITp. iv. 1, 3). And since a S'udra does not possess 
the prerogative of acquiring knowledge, we conclude that it is to this 
vexation {suk) that the rishi Eainka referred, for the purpose of shew- 
ing his own knowledge of things imperceptible by sense, when he made 
use of this word S'udra (Chh. Up. iv. 2, 2, see above). But again, how 
is it indicated by the word S'udra that vexation {suh) arose in his mind ? 
We reply: by Hhe running to i.e. either 

^ he ran to vexation,’ or ‘ he was assailed by vexation,’ or ‘ in his vexa- 
tion he resorted to Eainka.’ We conclude thus because the sense 
afford ed by the component parts of the word S'udra is the probable 
one, whilst the conventional sense of the word S'udra is here inap- 
plicable. And this is seen to he the meaning in this story. 

3 This appears to allude to the person referred to beigag found sitting under a 
chariot (Chh. Up. iv. 1, 8). See p. 67 of Bahn Bajendralal Mittra’s translation. This 
story is alluded to by Professor Weber in his Ind. Stud. ix. 45, note, where he treats 
Sayugvan as a proper name, and remarks “ The Yedanta Sutras (i. 3, 34, 35), indeed, 
try to explain away this'' (the circumstance of JSnas'ruti being called a S'udra) and 
of course S ankara in his commentary on them does the same, as well in his explana- 
tion of the Chhandogya Upanishad." I am not, however, by any means certain that 
the epithet “ S udra," applied to daha&'ruti by Bainka, is not merely meant as a term 
of abuse. 

^ The meaning of this is that the word is derived from stichj “vexation," 
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Sutra 35. And that Janasmti was a Kshattriya is afterwards indi- 
cated by what is said of Abhipratarin of the race of Chaitraratha.” 

That Janasruti was not a S'udra appears also from this, that by 
examining the context he is afterwards found to be a Kshattriya by 
the sign that he is mentioned along with Abhipratarin of the family 
of Chaitraratha. Eor in the sequel of the passage regarding the 
knowledge of the Samvarga mention is made in these words of Abhi- 
pratarin Chaitrarathi, a Kshattriya: ^How a Brahmacharin asked 
alms of S'annaka of the race of Xapi, and Abhipratarin the son of 
Kakshasena who were being served at a meal’ (Chh. IJp. iv. 3, 5). 
And that Abhipratarin belonged to the family of Chaitraratha is to be 
gathered from his connection with the Kapeyas ; for the connection of 
Chaitraratha with the latter' has been ascertained by the text : ^ The 
Kapeyas performed sacrifice for Chaitraratha.” Priests of the same 
family in general ofdciate for worshippers belonging to the same family. 
From this, as well as from the text: ‘From Mm a lord of Kshat- 

and dru^ “ to run.” (See the First Yolume of this work, p. 97, note 192.) Even the 
great S'ankara, it seems, was unable to perceive the absurdity of such etymologies. 
In his commentary on the Chhandogya Upanishad the same writer tells us that 
various explanations had been given of the employment of the word B'udra in this 
passage : l^anu raja ^sau Jcshattri-sambandhdt | kshattdram macha’^ (iv. 1, 5) 

ii^ uMam | mdyd^grahandya cha hrZikmana'-samipcpagmidt | iudrmya c7m anadhu 
Mrdi I hatham idam ananurupam Maikvena mkyate sudra^* Hi [ iattra ahur aeha^ 
ryydh | hamsa-vaekana-sramnat suy enam amvesa \ tena usau sueha srutva 
vmya mahimamm va drmati iti j rishir dtmanah par okshajnatdm darsaym “ dudra** 
ity aha | sudra-vad bctdkanena eva enam vidya-grahandya upajagdma na BU8rushayd\ 
na tu jdtyd eva sudrah iti | apare pimar dhnr alpam dhanam aJirita^n iti rushct em 
enam uhtavan “ sudra” iti \ “ But is not Janasruti shewn to have been a king, (a) 
from bis name being connected with a charioteer in the passage ‘He said to bis 
charioteer,’ (b) from his resorting to a Brahman to obtain knowledge, and (c) from a 
Sudra possessing no such prerogative ? How then did Baikva address to him an 
appellation inconsistent with this in the words ^ o S'udra ? ’ Learned teachers reply *. 
‘Vexation {hik) took possession of Mm on hearing the words of the swan : in con- 
sequence of which, or of .%earing {srutm) of the greatness of Baikva, be ran up 
[S'udra is here derived either from suchd + dravatij or from srutvd + dravaW] ; and the 
risbi, to shew bis knowledge of things beyond the reach of the senses, called him 
S'bdra. He bad approached to obtain knowledge from the risbi by annoying him like a 
Sudra, and not by rendering him service j while yet be was not by birth a S'udra. 
Others again say that the risbi angrily called him a S udra because he had brought 
Mm so little property,” This passage is also translated by Babu Bajendralal (Chh. 
Up. p. 68, note), who renders bddhanena (wMch I have taken to mean “annoying ”) 
by “paying” for instruction; but I cannot find any authority for this sense of the 
word. ^ 
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triyas named ChaitraratH w^s descended/ wMcli proves tliat bis 
family were Esbattriyas, we may gather that AbMpratarin belonged 
to this class. And the circumstance that Janasruti is mentione<lin 
connection with the same branch of knowledge as Abhipratarin, the 
Kahattriya, shews that the former also was a Kshattriya. Por it is in 
general men of the same class who are mentioned together. And from 
the fact of Janasruti sending a charioteer (Chh. Up. iv. 1, 5-7), and his 
other acts of sovereignty also, we learn that he was a Kshattriya. 
Hence (we conclude that) a S'udra does not possess the prerogative 
of divine kimwledge. * 

Sutra 36. ‘‘Erom reference being made to initiation, and from a 
Sudra being declared to be excluded from it.’’ 

<*And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, may he further inferred from the fact that investi- 
ture with the sacred cord and other rites are referred to in passages 
where science is the subject in question. Eor the fact that the seekers 
after such knowledge obtained initiation, is shewn by such passages as 
the following : ‘He invested him;’ ‘He came to him, saying, teach 
me, Sir’ (Chh. Up. vii. 1, 1 ?); ‘Devoted to Brahma, resting in Brah- 
ma, seeking after the highest Brahma, they approached the venerable 
Pippalada with firewood in their hands, (saying) ‘he will declare all 
this’ (Pra^na Up. i. 1); and ‘having invested them,’ etc. And that 
a Siudra receives no initiation is shewn by the text of the Smriti 
which pronounces him to be bnt once-hom, viz, ‘ the S'udra is the 
fourth class, and once-hom ; ’ and by such other passages as this : 

‘ There is no sin in a S'udra, and he is not entitled to initiation.’ ” ^ 
Sutra 37. “ And because he acted after ascertaining that it was not 
a S'udra [who had come to him].” 

“ That a S'udra does not possess the prerogative of acquiring know- 
ledge appears also from this that [according to the Chhandogya Upani- 
shad] Grautama proceeded to invest and instruct Jabala after ascertain- 
ing by his truth-speaking that he was not a S'udra ; ‘ JSTone but a 
Brahman could distinctly declare this : bring, o fair youth, a piece of 
fuel ; I will invest thee; thou hast not departed from the truth ’ (Chh. 
Up. iv. 4, 5).® 

This last verse has been already quoted in Vol. L p. 138, note 244. 

6 1 shall quote in full the earlier part of Ae passage from -which, these words are 
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Satra 38v ^ And because, according to^the Smriti, a S'iidra is for- 
bidden to bear, or read, or learn tbe sense.” 

And that a S'udra does not possess tbe prerogative of acquiring 
divine knowledge, appears from tbis .tbat, according to tbe Smriti, be 
is forbidden to bear it, or read it, or learn its sense : ia. it is dLeclared 
in tbe Smriti that be is forbidden either to bear tbe Yeda, or read tbe 
Teda, or to learn it contents, or to practise its injunctions. Hearing is 
forbidden to bim in these texts: ‘If be listens to tbe reading of the 
Yeda, bis ears are to be filled with [melted] lead and lac; ’ and ‘ The 
S'udra is a walking cemetery; tberefore no one must read in bis vi- 
cinity.’ And consequently tbe reading of it is prohibited to bim : for 

taken, both for tbe sake of explaining tbe allusion, and for tbe illustration wbicb it 
affords of ancient Indian manners; Cbb. Tip. iv. 4, 1. Satyakamo ha Jabalo Jabalam 
matamm amantrayanchaJcre ''^hrahnadhmyyam, bhamti mvatsymni Mm-’gotro nv aham 
asmi** iti | 2. 8d ha emm iivdcha ^*na aham etad veda tdta yad-gotras tvam asi \ bahv 
aham charanit parichdrinl yaumm tmm alabhe | sd ^ham etad na veda yad-gottras 
tmm asi | Jabdld tu ndma aham asmi Satyakamo ndma tvam asi | sa Satyakamah em 
Jdhdh *hravtthd¥^ iti [ “ Satyakama, tbe son of Jabala, addressed bis mother Jabala, 
saying, ‘I wish, mother, to enter on the life of a religious student. To what family 
{gottra ; see Muller’s Ano. Sansk. Lit. pp. 378 ff.) do I belong } ' 2. She answered, 
* I do not know, my son, to what family thou belongest. Much consorting [with 
lovers] and roving (or serving), in my youth, I got thee. I know not of what family 
thou art. But my name is Jabala, and thine Satyakama. Say, *l am Satyakama 
son of Jabala,' ” He accordingly goes to Haridrumata of the race of Grotama, and 
asks to be received as a student, Tbe teacher enquires to what family he belongs 
and the youth repeats verbatim tbe answer he had received from his mother, and says 
be is Satyakama tbe sou of Jabala. Tbe teacher replies in tbe words quoted by 
S'ankara ‘‘No one other than a Brahman could distinctly declare this," etc. The 
interpretatiou of paragraph 2, above given, seems to convey its correct sense. Jabala 
apparently -means to confess that her son wm rndtius films: and that he must be 
content to call himself her son, as she did not know who his father was. The explan- 
ation of tbe words bahv aham chafantt par ichdr ini yamane tvdm alabhe given by the 
Commentators and followed by Babu BajendraM Mittra, that she was so much occu- 
pied with attending to guests iu her hnsband’s bouse, and so modest that she never 
thought of enquiring about her son's^o^fm, aud that her husband died early, is founded 
mainly on tbe '^oxd pariohdrim^ and would not account for Jabula’s ignorance of her 
husband’s name (which she does not mention) or even of her husband’s lineage. In 
regard to the sense of charantz see the passage from the S'atapatha Brahmana, ii. 6, 
2, 20, quoted in the First Yolume of this work, p. 136, note 242. S'ankara was either 
ignorant of the laxity of ancient morals, or wished to throw a veil over the spurious 
origin of a sage like Satyakama who had attained divine knowledge and become a 
teacher of it (see Chh. Up. iv. 10, 1), In his preface, however, p. 30, as I observe, 
Babn Eajendralal speaks of Satyakama as a natural son in these words: “Although 
a natural born son whose father was unknown, and recognized by the contemptuous 
soubriquet of Jabala from the designaHloh of his mother Jabala," etc. 
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how can he, in whose neighbotirhood even the Yeda is forbidden to be 
read, read it himself? And if he utters it, his tongue is to be cut ; 
and if he retains it in his memory, his body is to be slit. And it 
results from the meaning of the terms that he is prohibited from learn- 
ing its contents, or practising its injunctions, according to the texts, 
* Let no one impart intelligence to a S'udra ; ’ and ‘ reading, sacrifice, 
and liberality are the duties of twice-born men.’ As regards (/) Yi- 
dura, Bharma, Yyadha, and others in whom knowledge was produced 
in consequence of their recollection of acts performed in a former 
birth, their* enjoyment of its results cannot be prevented, from the 
transcendent character of the effects of knowledge ; and because in the 
text ‘ Let the four castes be made to hear them,’ the Smriti declares 
that the four castes possess the prerogative of learning the Itihasas 
and Puranas [by means of which S'udras may attain perfection]. But 
it hs^ been established that Sfidras do not possess the prerogative of 
acquiring divine knowledge derived [directly] from [the study of] the 
Yeda.” 

The Bhagavad Gita affirms a different doctrine in the following 
verses, x. 32 f., where Krishna says : 

Ifdm hi FdrtJia vyapdsritya ye By%h pdpa-yonmjah 1 siriyo vmiyds 
tathd iudras te ydnti pardm gaiin | 83. Kim punar hrdhmandh pun- 
ydlj^ lhahtdh rdjanhayas tatha \ 

Those who have faith in me, even though they be of base origin, 
women, Yaisyas, and S'udras, attain to the most transcendent state. 
How much more pure Brahmans and devout royal rishis.” 

S'ankara could scarcely have been ignorant that his principle was not 
in harmony with this text ; but he has thought proper to ignore this 
discrepance of views, as he probably shrank from directly contradicting 
a work held in such high estimation. 

See also the account of the views entertained m the same subject by 
S'andilya which I have stated above, p. 178. 

Page 105, line 24. 

The following quotation contihues the discussion of this subject; 
and will also serve to illustrate pp. 6 and 16, above, as well as p. 60 
of the First Yolume : 

Brahma Sutra i. 3, 30. “ Bamdnu^n^a-ruputvdoh cha dvrittdv apy 
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mirodho darsandt smritei cha ■ ^ < utMpi sydt | yadi pah-dM-vad deva- 
^yaUayo^pi mntatyd eva utpadyeran nirudJiyerami oJia tato ^hhidhand- 
hhi^Heydhhidhdtri - 'oyamhdravwhlieddt samhandha - mtyatvem mrodhak 
iSde pwihriyeta | yadd tu khalu mkalam trailohyam parity dkta-ndma^ 
rdpant, nirlepam prallyate prahhavati cha athinavam iti iruti-smriti^'^dddh 
vadanti tada hatham mirodJiah iti | tattra idaM SMdhiyate—Bamdm- 
ndma-rupatvad^^ iti | tada ^pi sayasdrasya maditvam tavad alhyupagan- 
tmyam [ pratipddayishjati cJia dekdryyah mmsdrmya andditvmn npa~ 
padijate aha apy upalahhyate cha'*'* iti (Brahnia Sutra ii. 1, 36) | anddau 
cha saMsdre yathd svapa-pralodhayokpralaya-prahham-irmane ^pipurva- 
prdbodha-md uUara-pralodhe *pi vyavahardd na kakhid virodhah | evmn 
kalpantara-pralham-pralayayor api iti drashfavyam j Bvapa-pralodhayos 
eJia pralaya-prahhmau kuyete [ yadd suptah smpyiayn m kanchana 
paiyaty atha mmin prdnah eva ekadha lhavati tada enam mk sarvair 
ndmahhih saha apyeM chahhuh sarmih rupaih saha apyeti srotram sar- 
vaih kabdaih saha apyeti manah sarvair dhydnaih saha apyeti | sa yadd 
pratiludhyate yathd *gner jvalatah sarvdh disc msphuUngdlh mpratish- 
theram evarn em etasmad dtmanah sarve prdndkh yathdyatanam mpratish- 
thante prdnelhyo devdh devehhyo hhdh (Xausii. Br. Ftt. A. 3, 3) iU \ sydd 
etat I svdpe purushdntara-vyavahdrdvichheddt smyam cha sushuptorpra- 
huddhasya puTm-pralodha-vymahdrdnusandhdna-sam'bhavdd aviruddham | 
mahdpralaye tu sarm-vyavaharochheddj janmantara-vyavaJiMra-mch cha 
kalpdntara-mjavahdrasya anmandhatum aiakyatvdd vaishamyam iti j na 
esha doshah [ saty api sarm-vyavaharochhedini mahdpralaye Farameha’- 
rumigrahdd ikardnMi Siranyagarlhddmdm kalpdntara-vyavahdrdm-' 
sandhanopapatteh | yadyapi prdkriidh prdnino na janmantara-vyava- 
hdram anusandhanah drisyante iti na tat prdkrita-vad zkardndm hhavi- 
tavyam | yathd hi prdnitvuviieshe * pi manushyddi-stamba-paryyanteshu 
jndnaismryyddi-pratilayidhah^ parent parena hhuydn hhavan drisyate 
tathd manushyddishv ^eva Sirarvyagarhha-p^ryanteshu jndnaisvaryyddy- 
alJmyaUir api parena parena hhdymi hhavati ity etat iruti-smriU- 
Dddeshv asakrid eva anukalpddau prddurhhavatdm pdramaikaryyam 
yamCmam na sakyam ndsti iti mditum | tatai cha atita - halpmmshthita^ 
prakrishta-jndna-karznandm tkardndm Miranyagarhhddlnufn narttamdna- 
kalpddau pradurlliavatam Fararnekardnugrihitdndih supta-pratibuddha-- 
vat kalpdntara-vyavahdrdnusandhdnopapattih [ tathd cha srutir ^^yo 
Brahmdnam vidadhati purvaih %o vai veddms cha prahinoti tasmai | tarn 
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ha demm Citma-luddM-praMsam mumuhhur mi saramm aham prapadye'"' 
(SVeta4vatara Upanisliad, Ti 18) iU | smaranii cha S'aimahadayo Ma^ 
dhuchhandah-pralhritilMr dasatathyo drishtah iti | pratwedwm eha emm 
eva hdndarshy-’udayak maryyante ( srutir apy rishi-jndm-purvalcmi 
em mantrem anushthdnam iarsayati ^^yo ha vai aviditarsheya-chhando- 
daivata-trahmanena mantrem ydjayati vd adhydpayati vd sthdnum cha 
richhati garttam m prapadyate^^ ity upahramya tasmdd etdni mantre 
vidydd ’’ iti | prdnindm cha mMa-praptaye dkarmo mdMyate du^hha- 
panhdrdya adharmah pratishidhyate | druhtanuirmiha-dahkha’-mkha' 
vishayau cha raga^dveshau Ihavato m vilaksham-vishaydv ity ato dhar- 
madharma-pTiala-hhutottarottard srishtir nichpadyamdna pdrm-srishti- 
sadrisy em nishpadyate 1 smritis cha lhamti teshdm ye yam karmdni 
prdk-snshtyd?n pratipedire | tdny em te prapadyante srijymndndh punah 
punah I himsrdhmsre mridu-krure dharmddharmdv ritdnrite | tadAhd- 
vitdh prapadyante tamCit tat iasya rochate^^ | iti ] prallyamdnam api cha 
idam jagat sakty-amkeeham em praliyate kakti-mulam em cha prahhavati 
itarathd dkasmikatva'’prasangdt \ na eha amkdhdrdh saktayah sakyd^ 
kalpmjitum | tatas cha vichhidya mchhidya apy udlhavatam hhur-ddi’- 
loka- pravdhdndm deva^ Uryah-manushya-lakshandn^ cha prdni-nu 
hdya-pravdhdndm mrndsrama-dharma-phala-vtjavaethdndm cha anddau 
eamsdre niyatatvam indray Orvishaya'^mmlandha-myatatva-vat pratyeta- 
vyam | na hi indriya-vishaya-sambandhdder vyamhdraeya prati sargani 
anyathdtvam shashtheyidriya-mshaya-kalpam kakyam utprekshitum [ atas 
cha sarm-kalpdndffi iulya-vyavahdratpdt kalpdntara-vyavahdrdnman- 
dhdna-kshamafvdch cha tkva/rdndm samdna-ndma-rnpdh eva pratisargatli 
viseehah pradurhhavanti sayndna-ndma’-rupatvdch cha dvrittdv api mahd- 
mrga-tnahdpralaya4akshandydm jagatQ ^hhyupagamyamdndydm na kas- 
cMch chliaMa-pramanyddi-nrodhah 1 samdna-ndma-rupatdifi cha-sruti- 
smritl dariayatak^^ suryd-chandramasau dhata yathd-purvam ahalpayat | 
dimfh cha priihinih chdntariksham atho smh | iti | yathd purvasmin 
kaipe suryd-chandramah-pralhriti jagat klriptam tathd hminn api kalpe 
Farameharo^kalpayad ity arthah \ iatha ^^Agnir mi akamayata ^ an- 
nado devdndfh sydtn ’ iti sa emm agnape kriUikalhyah purodaiam ashta- 
kapulam niravapad^^ iti nakshattreshti-vidhau yo jnir niravapad yasmai 
vd ^gnaye niravapat tayoh, mmdm^ndma-rupatdih darsayati ity-evafii- 
jdtiijald srutir uddharttavya | mritir api ^^rishmdm namadheyani ydi 
cha vedeehu drishtayah | sarvaryy-ante prasutdndm tdny evaibhyo dadaty 
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ajah I yathmMv fitu4inga%in^^ paryyaye \ irisyanie iani idny 

eva tathd hhdvdh yugdMshu \ yatM^himdnmoHttdsiulgds te sampratair 
i}ia\ devdh devair atlimr M rU^mr ndmahUr em eha^^ ity evmrigatlyahd 
d/raslitmyd [ 

Brahma Sutra, i. 3, 30, ‘And though there he a recurrence of crea- 
tion, yet as (the new creation) has the same name and form'^ (as the 
old) there will be no contradiction in regard to the words of the Veda; 
since this is proved both by the intuition of rishis and by the Smriti.’ 
And further, let it be so that if a series of individual gods, as of 
animals, etc,, is born and disappears in unbroken continuity, the al- 
leged contradiction in regard to the words of the Veda (viz, that as 
they are connected with objects which are not eternal, they cannot 
themselves be eternal) will be removed by the perpetuity of connection 
arising from the continuity of practice regarding the designation of 
things, the things to be designated, and the designator. But when, as 
texts of the Shuti and Smriti inform us, the entire three worlds, losing 
name and form, ^ are utterly annihilated and’ afterwards produced anew, 
how can the contradiction be avoided ? [The meaning of this is : How 
can there be an Jlernal connection between the words of the Veda and 
objects which how long soever they may have existed, must yet have 
come into being at the new creation following after the total (not 
merely the partial) destruction of the universe ? and if such a connection 
does not exist, how can the words of the Veda be eternal, when before 
this new creation they represented nothing existent? see above, p. 
102.] A reply to this is given in the words, ‘ Yet as (the new 
creation) has the same name and form as the old/ etc. Even then 
the world must be admitted to have been without a beginning. This 
eternity of the world will he declared by our teacher in the words (of 

^ Professor Goldstucker is of opinion that here, as elsewhere, these words 
rupd) should be rendered substance and form.’* See the note on the subject furnished 
by him in M. Burnouf’s Introduction a rhistoire du Bnddhisme Indian, p. 502. 

® Govinda Ananda remarlcs on the Sutra before us, and S'aukara’s comment : Ham 
malia-pralayejdter apy asattmt iahdurtha'-sambmdhaniiyatvmi ity a&anhya aha^^sa'- 
mdna” iti | sutramnirasyaasankdmdha^-athapi** iti | vyahti~santatydjdtimmmdn>^ 
tara-pralaye sattvat samhandhas tishthati ^yavaJmrcimchhedaJ jndyeta. eh a iti vedasya 
anapehshotvena pramanye na hadcMd virodhah sydt | nirUpa-pralay^ tu smthandha- 
ndsdt punah srishtau Tcenachit puma sanketak karttavyah iti purusha-huddhi-sape- 
kshatvena mdasya aprdmdnyam adhydpakasya dsraymya ndsdd adritasya anityaivam 
cha praptam ity arthah | mahdpmla^ -pi niflepa-layo 'siddhdh saUkaryya-vdddt ] 
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Brahma Sutra, ii. 1, 36), ^It is agreeable to reason, and it is ascertained/ 
And the world being eternal^ although the Veda declares that its disso- 
lution and reproduction take place during the sleep, and at the waMng 
(of the creator), still as the practice continues the same in the later, as 
in the preyious, waking condition, there is no contradiction (of the sort 
pretended). And it is to be considered that the same must be the case 
in regard to the dissolutions and creations of another Kalpa (see Yol. I. 
p. 43 f.). JNow dissolutions and creations are said in the Veda to take 
place during (the creator’s) sleep, and at his waking. ‘IVhen the 
sleeper does not see any vision, and when his breath is concentrated 
in him, thed the voice with all names enters into him, the eye with 
ah forms enters into him, the ear with all sounds enters into him, 
the mind with all thoughts enters into him. When he wakes, just as 
sparks shoot out in all directions from hla25ing fire, so do all breaths 
according to their several seats issue from this Soul ; from the breaths 
spring deities; and jfiom the deities worlds V (KanshItakI Brahmana, 
latter part, 3, 3). But he it so, that [in the circumstances referred 

to] there is no contradiction of the kind alleged, because during the 

s 

taiha cha saTnskaraimana s ahdartha’tat--samhandhanam saiq^m em punah srishfav 
abhivyakter na anityatvam | abhivyahtandm purm'-kalplya'>m7na-rupa-‘8a7mnatmd 
na sanketah kemcMt kdryyah | msJmma^srkhtau M sanketapekshd na iulya^sruhiav 
iti pariharati^'' tattra idanC' ity-adim | “ But since in a great dissolution even species 
cease to exist, will it not result that tbe connection of words with, the objects they 
denote is not eternal? In reference to this doubt the aphorist says, ‘ as the name and 
form are the same/ etc. Waving the authority of the Sutra, the Commentator ex- 
presses a doubt in the words * And further/ etc. It is true that the connection sub- 
sists in consequence of the continuity of individuals owing to the existence of species 
during the intermediate dissolutions, and this connection will be known because the 
previous practice continues uninterrupted. And so from tbe independence of the 
Veda, there will he no contradiction in regard to its authority. But since in a total 
dissolution all such connection is lost, and some intimation (of what had existed before) 
must be given by some person at the new creation, the Veda will he dependent on 
the understanding of such person, and consequently its nnaiithoritativeness, as 
well as tbe non-eternity of tbe dependent object, owing to^the extinction of the in- 
structor on whom it depended, will result. But even in a great dissolution an absolute 
annihilation is unproved, according to the doctrine that effects exist in tlieir causes. 
And so, as words, the objects which they denote, and the connection between both, 
(all of which things previously existed), are manifested at tbe new creation as re- 
miniscences of a previous existence, they are not non-eternal. As the objects thus 
manifested have the same names and forms as in tbe previous Kalpa, there is no 
necessity for any intimation (of what had existed before) being given by any person. 
For such an intimation would, indeed, be required in a dissimilar creation, but not 
in one which is similar. It is thus that the commentator removes the objection in 
the words ‘ a reply to this given,* etc.” * 
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sleep (of one person) the practice of others contmnes uninterruptedly, 
and even the person who has been in a deep sleep can ascertain the 
actipn which took place in his former waking state. But this is in- 
applicable to a great dissolution, because then there is an absolute 
annihilation of all practice, and because the practice which prevailed in 
another Kalpa, like that of another birth, cannot be ascertained. This 
objection, however, does not hold ; for although all practice is annihi- 
lated by a great dissolution, still it is proved that through the favour 
of the supreme Lord, the lords Hiranyagarbha (Brahma), etc., can 
ascertain the practice of the preceding Kalpa. Although ordinary 
creatures are not observed to evince the power of discovering the 
practice of a former birth, the limitation which is true of them will 
not attach to the great lords in question. Bor just as in the series of 
beings commencing with men, and ending with posts, although all the 
creatures included in it without distinction possess the attribute of life, 
yet, as we descend the scale, the obstructions to knowledge and to power 
are perceived to go on gradually increasing ; so too, in the series be- 
ginning with men and culminating in Hiranyagarbha, there is an ever 
greater and greater manifestation of knowledge and of power, etc. ; and 
thus the transcendent faculties which are declared in texts of the S'ruti 
and Smriti to belong to the beings who again and again come into existence 
at the beginning of the successive Kalpas cannot be denied to be real. 
And consequently it is established that the lords Hiranyagarbha and 
others who during the past Halpa had manifested distinguished know- 
ledge and powers *of action, and who again came into existence at the 
beginning of the present Kalpa, and enjoyed the favour of the supreme 
Lord, were able, like a person who has been asleep and awakes again, 
to ascertain the practice of the previous Kalpa. And accordingly 
the S'ruti says: ^Seeking final liberation, I take refuge with that 
God, shining by the lig;ht of his own intellect, who in the beginning 
creates Brahma and reveals to him the Yedas’ (SVeta^v. Upan. vi. 18). 
And S'aunaka and others record in their Smritis that the hymns in the 
ten Mandalas of the Eig-veda were seen by Madhuchhandas and other 
rishis. In the same way the Kandarshis, etc., of each of the Yedas 
are specified in the Smritis. The S'ruti, too, in the passage commenc- 
ing ‘ Any priest who in sacrificing for another person, or in teaching a 
pupil, employs a text of which he dpes not know the rishi, metre, deity, 
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and proper application, is turned into a post, or falls into a pit/ and end- 
ing, ‘Wherefore let him ascertain all these points regarding every text; ' 
— declares that a knowledge of the rishi hy whom it was seen shield 
precede the ceremonial use of every text.® [Further, righteousness is 
prescribed and unrighteousness is forbidden, with a view to promote the 
happiness and obviate the misery of living beings : and love and dislike 
have for their objects nothing but the happiness and misery which are 
perceptible by sense or are scripturally revealed. Consequently each 
succeeding creation which is effected, forming, as it does, the recom- 
pense of righteousness and unrighteousness, is constituted perfectly 
similar to each of those which preceded it. And the Smriti, too, de- 
clares : ‘ These creatures, as they are reproduced time after time, per- 
form, respectively, the very same actions as they had performed in the 
previous creation.^® They so act under the influence of (their previous 
tendencies) whether noxious or innoxious, mild or cruel, righteous or 
unrighteous, to truth or to falsehood; and it is from this cause that 
they are disposed to one or another course of conduct.’ Besides, even 
when this world is destroyed, a residuum of its force {^ahti) continues, 
and it is reproduced only because it has this force for its basis : for 
any other supposition would involve the difficulty of the world having 
no cause. And as we cannot conceive that there are many forms of 
force {saMi), we must believe that, as the relations between the senses 
and their objects are invariable, so too, in a world which had no com- 
mencement, the successions of earths and other worlds, and of different 
classes of living beings distinguished as gods, animals, and men, (al- 
though separated from each other in the period of their production,) as 
well as the ordinations of castes, orders, duties, and recompences are 
invariable, Bor we cannot imagine that such conditions as the re- 

® The object of these remarks of Sankara regarding the rishxs is thus explained 
by Grovinda Ananda : Kincha mantranam nshy-adUJnq3iavaiyakatm-‘jndpiha srutir 
mantra^drig^rishinamjndndtihyamdarsayati ity aha ] . . , . tathd cha Jnanadhikaih 
kalpaniaritam mdam smritvd vyamhdrasya pravarttiiatvad mdmya anaditvam anape-^ 
kshatmm cha avimddham iii hhavak [ ** In these words S'ankara intimates that the 
S'niti which declares the necessity of knowing the rishis, etc., thereby manifests 

the transcendent knowledge of the rishis who saw the mantras And so from 

the fact that these rishis, distinguished hy eminent knowledge, recollected the Veda 
which had existed in a diiferent Kalpa, and [again] gave cun’ency to the [ancient] 
practice [of its precepts], it is shewn that the eternity and independence of the Veda 
is not in contradiction [to any fact] — such is the purport.” 

See the First Volume of this work, p." 60 . 



APPENDIX 


807 


lations between tbe senses and tlieir objejjts, etc., should raiy in eyery 
creation, in such a way, for example, as that there should exist objects 
fo? a sixth sense. Hence, as all Halpas exist under the same conditions, 
and as the lords (Hiranyagarbha, etc.) are able to ascertain the conditions 
which existed in another Kalpa, Varieties (of beings) having the same 
name and form are produced in every creation; and in consequence of this 
sameness of name and form, even though a revolution of the world in the 
form of a great creation and a great dissolution is admitted, no contra- 
diction arises affecting the authority of the words of the Yeda, etc. Doth 
S'ruti and Smriti shew us this sameness of name and form? Here such 
texts of the S'ruti as these may be adduced : ^ The creator formed as be- 
fore the sun and moon, the sky and the earth, the air and the heaven.’ 
This means that in this Kalpa the supreme Lord fashioned the sun, the 
moon, and the rest of the world in the same way as they had been 
fashioned in the former Kalpa,’ Again: Agni desired, ‘May I be the 
food-eater of the gods.^’ He offered to Agni [as the deity presiding over] 
the Hrittikas^^ (the Pleiades) a cake in eight platters/ In this passage 
the S'ruti shews that the two Agnis, he who in the ceremony of sacri- 
fice to the constellation offered the oblation, and he to whom it was 
offered, had the same name and form. And such Smritis, too, as the 
following should be examined: ‘The Unborn Being gives to those born 
at the end of the night {ix, of the dissolution ^^) the names of the rishis 
and their intuitions into the Yedas.^® Just as on the recurrence of each 
of the seasons of the year its various characteristics are perceived to be 
the very same (as they had been before), so too are the things produced 
at the beginning of the yugas and the past gods presiding over dif- 
ferent objects resemble those who exist at present, and the present 
(resemble the) past in their names and forms. ^ ” 

I shall quote a part of ShnkaraV remarks on the Brahma Sutra, 
ii. 1, 36, referred to iff the earlier paH of the preceding quotation, in 
which the eternity of the world is aflfilrmed : 

Krittika^mlishaUrahhimani-devaya Agnaye — Govinda Anaada. 

S'arvaryy-ante pralayante~-(loymdL2i> 

Tbe sense of tbe last words, which I translate literally, is not very clear. Govinda 
Ananda says that in the word mdeshu the locative ease denotes the object {mdeshv iti 
mshaya-mptaim). Compare the passages quoted above in p. 16 from the Vishnu P . 
and M. Bh. which partially correspond ^ith this verse. 

Already quoted from the Vishnu P. in the First Volume of this work, p. 60. 
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ii. 1, 86 . Vjpafadyate cha upalMyate eha^^ | ^^i^apaiyate cha^^ 
mmmrasya anadityam | adimaUv$ M mMdrasya alasmad udhhuter muh- 
tdndm pmah samBdrodlhuU-^raBmgtf^h | ahritdlhydgama-prmanyas 
cha BuhM-diihhhddi-mkJmmymya nirmmittatvdt j na cha Uvaro misha- 
mya-hetur ity uhtam | na cha andyd*kevald vaishamyasya hdranmn eha- 
rvL^aUdt I rdgddi-Ueia-vdsamhshipta-hmrmdpehshd tv avidyCi vaishamya- 
kart sydt [ na cha karma ania/rena sartram samhhavati na cha sariram 
mitarem karma samlhmati iti itaretarasraya-doshaprasangah | andditvc 
tu vtjdnkura-nydyena upapatter na kaichid dosho hhavati | 

* It is agreeable to reason, and it is ascertained/ The eternity of 
the world is agreeable to reason. For on the supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those who had obtained liberation from mundane 
existence might become again involTed in it ; and (2) that men would 
enjoy or suffer the recompense of what they had never done, as the 
inequalities occasioned by happiness and misery, etc., would be cause- 
less. But God is not the cause of this inequality, as we have said 
(see the comment on Sutra ii. 1, 34). Ifor can ignorance alone be its 
cause, since ignorance is uniform (whilst conditions are varied). But 
ignorance, when connected with works induced by the surviving me- 
mory of desire and other sources of disquiet, may be the cause of in- 
equality. Further, corporeal existence does not originate without 
works, nor works without bodily existence : so that (this hypothesis 
of the world having had a beginning) involves the fallacy of making 
each of two things depend upon the other. But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may be conceived to have succeeded each other like 
seed and sprout from aU eternity.” (See Ballantyne^s Aphorisms of 
the Sankhya, Book i, pp. 60 and 126.) 

Page 111, line 2 from the foot; and Page 113, line 11. 

In the first edition, p. 78, 1 had translated the word mmayadhyu- 
shite ^4n the morning twilight.” *When revising the translation for 
the new edition I became uncertain about the sense, and did not advert 

le, as Professor Cowell suggests, if there is no cause for the production of the 
world, it comes into existence at hap-hazard, and by gome chance the liberated may 
be born again as well as the unliherated. 



APPEHDIX. 


309 


to the fact that the term is explained in Professor Vilson^s Dictionary 
as denoting ‘‘a time at which neither * stars nor sun are visible.’^ 
Prgfessor Cowell has since pointed out that the word occurs in the 
second of the following verses of Mann, where a role is given for the 
interpretation of the Veda in cases.snoh as that referred to by the com- 
mentator on the liTyaya Sutras: ii. 14: 8ruU-ivaiMaM fu ycMra syat 
tattra dharmav ulhau smritau | ulMv api hi iau dharmau Bamyug uktm 
mmtsMhMh | 15, Udite ^mdite ehaim samayadhyusMte iathd | sarvathd 
varttate yajmh itiyam midihl irutik | ‘‘14. In cases where there is a 
twofold Yedic prescription, both the rites are declared in the Smriti to 
be binding ; since they have been distinctly pronounced by sages to he of 
equal authority. 15. The Vedic rule is that sacrifice may be performed 
in all the three ways [indicated in a particular text], viz. when the sun 
has risen, when it has not risen, and when neither stars nor snn appear, 
i,e. in the morning twilight.’’ Knlluka Says : Burya-nahhatra-vmji- 
tah hdlah 8amayddhymhUa~iMem uchyate ( “ a time devoid of sun and 
stars is denoted by the word mmayddhymhita. 

Page 142, lima 14 and 16. 

The first of these, quotations is from the Brihad Arapyaka TJpanishad, 
i. 4, 10; and the second from the Chhandogya Dpanishad, viix. 7, 2. 

Page 14:9^ line 0, 

Por ialdadlkahiUr read saldad ihsMter, 

Page 164^ note 140, 

Professor Coweil observes on the close of this note that the Sankhya 
opponent maintains that the metaphor is in every case a real one. 

Page 157, line l^. 

Professor Cowell remarks that the meaning of the phrase ialda-pra- 
mdnahe ^rthe is not correctly rendered by the translation here given, viz. 
“ where the (proper sense) is established by the words.” The author 
is laying down the general rale that in cases where there is nothing in 
the purport of any passage in which a particular word occurs to lead 
the reader to suppose that it is figuratively used, and where conse- 
quently the word itself is the only index to the sense, it must he 
understood in its primary signification. The proper rendering, therefore, 
is : “ Where the sense can only he determined by the word itseK.” 
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Page 160, Um 18. 

Por pumr-uipatUr read pmaT'^anutpaUir. 

Fage 181, lines 7 ani 11 from the foot, 

I learn from Professors Cowell and Goldstiicker tliat vimatd smritih 
skould be rendered not *'tbe variously understood Smriti ’’ but ^‘tbe 
Smriti which is here the subject of dispute.^^ 

Page note l%0f line I, 

With E.Y, i. 179, 2, compare E,Y. vii. 76, 4, quoted in p. 245. 

PageWl^lim^l. 

The commentator thus explains this verse of the Yishnu Parana 
(I am indebted to Pr. Hall for a collation of the best MSS. in the 
India OfSLce Library): Ete cha S/oeshopahma-pr altar dh maPhyamddM- 
Mrindm ma uUdk na tu %t^i^Mihihdrindfn ity aha | ^^IMnna- 

dfTiid Iheia-drishtya \ IMnna-driiam ” iti m pdfliah | tattra Ihinna- 
dar§ane ‘‘ abhgupagamam ” anglMram kritvd dmhopahmopdga-hhedah 
hathitdh | uhtdndm updydndm paramdrtha-sanhhepo mama mattah ^ruya-- 
tdm I In the words ‘ these notions,’ etc.’ he tells us that the methods 
of repressing hatred which have been hitherto declared are those which 
are followed by the persons who have attained only to the secondary, not 
to the highest, stage of knowledge. Bhinna-drisd is the same as hheda- 
drishtya^ ‘with a view which distinguishes [the Peity from them- 
selves],’ or the reading hUmOrdriidm, ‘of persons who look [on 
Him] as distinct.’ ‘Accepting’ {gbhyapagamam kritvd), ue, admitting, 
this opinion regarding a distinctness, ‘ I (the speaker in the Y.P.) have 
declared these methods of repressing hatred. How hear from me a 
summary’ of the highest truth in regard to these methods.” 

Page 225, Une 21, 

There is a verse in the Yajasaneyi Samhita,^xiii. 45, in which also 
Agni is connected with the creation : To Agnir Agner adhi ajdyata 
hkdt prithivydh uta va dims pari \yenaprajdh Visvaharmd gajdna tam 
Ague hedah pari te vrinaUm \ k^rxi, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, by whom Yisvakarman generated living creatures.” This verse is 
quoted and after its fashion explained in the S'atapatha Brahmana, vii. 
5, 2, 21: Atha dahJiimto f am \ Yt Agnir Agner adhi ajdyata^^ ity 
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Agnir mi eska j Agner adJiyajayata } ioMt prWhwydh uta vd divas 
pari ’’ iti yad mi Prajdpateh Mad qfdyatc^ tad dim§ eha pritMvyai eha 
soJ^d ajdyata | '■^Yena prajdh Vihaharma jajdna^^ itivdg vai ajo vdeho 
mi prajdJi Viivalcarmd jajana iiyadi \ ^^Tkm [he places] a goat 
on the southern side, (saying) : ^jThat Agni who sprang from Agni t ’ 
this goat is Agni and sprang from Agni* ‘From the flame of the earth 
or from that of the sky : ^ that which sprang from the flame of Pra- 
japati sprang from the flame of the earth and of the sky. ‘By whom 
Visvakarman generated lining creatures The goat, [or the TJnhom], 
is Yach (Speech) : Yisvakarman generated Imng creatures from Yach,” 
etc. Compare R.Y. i. 67, 5, quoted ahore in p. 275. 

Page 235, line 9. 

Add after this the following texts, in which the verbs tahh and jan 
are applied to the composition of the hymns : 

B.Y. i. 67, 4. Vmdanti w% attra naro dhiyam-dhah Jiridd yat tashtdn 
mantrdn aiaman | “Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart.^' 

i. 109, 1. Vi hy akhyam manasd msya^ iehham Indragnl jndsah uta 
vd sajdtdn | ndnyd yuvat pramatir asti mahyam sa vdm dhiyam vdja- 
yantzm atakskam | 2. Asravafh he hMiri-davattara vdm vijdmdtw uta vd 
sydldt I atha somasya prayati yuvabhydm Indragni stomafh janaydmi 
navy am 1 “1. Seeking that which is desirable, I beheld [in you], o 
Indra and Agni, relations or kinsmen. I have no other counsellor 
than you, — I who have fabricated for you a hymn supplicating food. 
2. For I have heard that you are more bountiful than an ineligible 
son-in-law (who has to purchase his bride), or than a bride’s brother: 
so now, while presenting a libation of Soma, I generate for you a new 
hymn.” 

Page line Id, 

. ^ " ■, . . ■ 

Insert after this the following verse : B.Y. x. 66, 5. Sarasvdn dhlhhir 
Varuno dhrita-vratah Pushd Vishnmr maMmd Vdyur Asvind | brahma- 
Icrito amritdh viha-vedasah kwrma no yamsan trivarutham amhasah [ 
“ May Sarasvat with thoughts, may Yaruna whose laws are fixed, may 
Pushan, Yishnu the mighty, Yayu, the Alvins, — ^may these makers of 
prayers, immortal, possessing all resources, afford us a triple-cased pro- 
tection from calamity.” ^ 
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Bupj^hmmiwty Note on K&ldtyaydjpaduhta. — See page 84, note 89, 
and page 290. 

I am indebted to Professor Goldstiicker for the following additional 
remarks on this expression ; ^ 

The Tarkasangraha, quoted by Professor Cowell in his interesting 
note which yon kindly communicated to me, differs materially from the 
Bhashaparichchheda in its interpretation of the fallacy called by them 
IMIm; and I might add that the Tarkasangraha-dipikapraka^a offers 
even a third explanation of the same Yaiseshika term. But I do not 
think that the ladha of the Vaileshikas is the same as the IcdldtUa of 
the [bTaiyayikas. Por when we find that the Ehashaparichchheda in 
its enumeration at T. 70 applies to the fifth hetmhJidsa the epithet 
Mldtyayopadkhta (probably the same as the kdldtyaydpaduhta of the 
Nyaya-siitra i. 50) yet in its explanation of v. 77 does not call it 
MUtlUy as the Nyaya does, lovit Mdha, such a variation in terms 
seems pointed ; and when we find moreover that its interpretation of 
hddJia differs from Yatsyayana’s interpretation of hdldtlta, there seems 
to be a still greater probability that the iN'yaya and Yaiseshika disagree 
on the question of the fifth hetmlhdsa. 

Por that there is no real difference between the ITyayabhashya and 
the ISfyayavritti is still my opinion. Both commentaries, I hold, agree 
in stating that the fallacy Mldtita arises when a reason assigned ex- 
ceeds its proper sphere {sddhanakdla\ and neither, I think, can have 
taken kdla in its literal sense of time.” This might have been the 
case if, as Professor Cowell seems to suggest, ** plausibility ” of an 
argument were the subject of the Sutra; but as, in my opinion, the 
hetu is always intended to be a valid and good hetu^ I do not see how 
such a hetu can become a had one simply by being advanced too late. 
It would, however, become bad by being appli€i^l to a time, le. to a 
case to which it properly does not belong. 

The circumstance that the Yritti and Bhashaparichchheda are 
probably works of the same author, does not invalidate my opinion ; it 
would seem on the contrary to confirm it, since the object of both these 
works is a different one : the former being intended as an exposition of 
the Nyaya, and the latter as one of the Yaiseshika. 
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Abhipratarin, 297 
Abbyiipagama-vada, 201 
Accentuation, 81 
Acbaryya, 92 
Acbynta, 14, 45 
Aditi, 225, 252, 258 
Adityas, 102, 234 
Adhararani, 47 
Adhokshaja, 43, 47 
Adbvaryu, 5, 53, 54 f. 
Adbvaryava (Yajur) Yeda, | 
212 

Adrisbta, 132, 135 
iBtber, whether eternal or 
not, 70, 106, 164 
Agastya, 247 

Agni, of., 46 f., 219 and 
passim 

Agni a source of inspira- 
tion, 258 f. 

Agni Savitra, 17 
Agnishtoma, 11 
Ahankara, 195 
Aila”'(PururaTas), 47 

AitareyaBrahraana, 5,210 

Aitareya Upanishad, i. 1? 

^65 
Aja, 166 

Akshapada (Gotama), 199 
Akshara, 164 
Alcxnons, 269 
Ananda Gixi, 157 
Anga, 53 
Angis, 31 

Angiras, 31, 34, 219 f. 
Angirases, 246 
AnukramanT, 85, 275 
Annshtubh, 11, 278 


Annvyakhyanas, 205 
Apah (waters), 8 
Apantaratamas, 40 
Apastamba, 62, 179 
Apollo, 267, 270 
Apsaras, 247 
Apta, 114 ff., 124, 128 
Aptoryainan, 11 
Aranyakas, I, 26 
— . superior to rest oi 

Yeda, 31 

Argives, 270 
Arka, 224 
Arthavadas, 64 
Aryaman, 266 
As'maka, 63 
Asridh, 225 
Astronomy, 31 
Asura, the, 258 
Asuras, 49 
Asuri, 192 
A^valayana, 179 
AsValayana’s Gyihya Su- 
tras, 288 
Asvattha, 46 
Asvins, 228, 236 
Atiratra, 11 ^ 

AtharYan, priest, 55 
Atharvan, sage, 31, 220, 
259, 284 

Atharvan (the Yeda), 11 
^ Atharvangirases, 3, 9, 21, 
42, 205 _ 

Atharva Parisishta, 64 1 . 
Atharvanas, 64 
Atharva-veda, quoted — 

ii. 1,2,-260 

iv. 35, 6,— 4 
vii. 54, — 1 
X. 7, 14, 20,-3 


Atharva-veda continued— 
X. 7, 43, 44,-279 
xi. 7, 24, — 287 
xiii. 4, 38,-4 
xix. 54, 3,-4 
— . 59, 1, 2,-260 
Athene, 272 
Atri, 34, 220, 276 
Atris, 243 
Auddalaki, 77 
Aufrecht, Prof., Cat . ot 
Bodl. Sansk.MSS.,27 f*, 
30, 39 

— aid from him ac- 

knowledged, 9, 15, 20, 
64, 219, 221, 287 f. 

Aupamanyava, 213 

Avyakta, 161, 173 
Ayasya, 240 
Ayatayama, 61 
Ayu, 222, 225 
Ayer-veda, 114f., 116 f.» 
132, 135 


Babara Pravahini, 77 if. 
Bacchus, 264 
Badarayana, 64, 69, 141, 
aud passim 

controverts opin- 
ions of Jaimini, 141 ff. 

— of the Sankhyas, 

150 ff. 

Badari, 145 
Bahvricbas, 54 
Ballantyne’s Aphorisms ot 
the Mimansa, 70 ff. 

— Aphorisms of the 

. Nyaya, 110 ff., 201 
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BaUantyne's Apliotisms of ! 
the Sankhya, 133, 168 

Aphorisms of the 

Vedanta, 107 

Aphorisms of the 

Yoga, 201 , 289 
- - Christianity con- 
trasted with Hindu Phi- 
losophy, 104, 214 

Mahahhushya, 104 

Siddhanta-mnktii- 

Yali, 133 

Synopsis of 

Science, 203 

Baneijea, Rev. Prof. KM., 
12 

his Dialogues on 

Hindu Philosophy, 31, 
93 f., 115, 118, 133 
Bauddhas, 181 
Baudhayana, 179 
Benfey, Prof., his Sama- 
Teda,10S, 221,231,238, 
266 

Bhadrasena, 156, 170 
Bhaga, 225 

Bhagavad-gtta, quoted — 
ii. 42tf.,— 37 
„ , 3 ;. 32, — ^300 
X7. 15, — 97 

referred to, 193 

Bhagavata Parana, eqnal 
to the Veda, 30 

why composed, 42 

quoted — 

i 3, 10, —192 

— 4, 14 ff.,— 41 

— 7 , 6 ff.— 42 
ii. 8 , 28, — 30 

iiL 12 , 34,and37ff.— '11 

39,-207 

iv. 29, 42 ff., — 34 
ix. 8 , 12 f.,— 192 
ix. 14, 43 46 

xii. 6 , 37 if., —43 
Bhagayatas, doctrine of 
the, 177 

Bhakta, or figurative sense 
of words, IO 8 
Bhakti Sutras, 177 
Bharadvaja, 17, 31 
Bharadvajas, 221 
Bharatas, 276 
Bharatl, 255, 257 
Bhargava, 55 
Bhasha-pariohcheda, 133, 
150, 290 


Bhoja-raja, 201 
Bhuh, 5, 7, 14, 104 
Bhuvah, 5, 7, 14, 104 
Bhrigu, 34, 219 
Bhrigus, 233, 237 
Bii-d, the, 258 
Blackie, on the Theology 
of Homer, 272 
Boehtlingk and Roth, Sans- 
krit Dictionary, 20, 152, 
201, 236, 240 f., 263 
Brahmh, 8 , 21,24,33,43, 
and passim 

Brahma, 3, 10, 12 f., 28, 
31, 34, 45, and passim 
Brahma composed of the 
Rig-veda, 27 
Brahma-kanda, 65^ 
Brabma-mimansa, its ob- 
ject, 139 (see Vedanta) 
Brahman (prayer) 224 
Brahmanaspati, 234, 249, 
2601“ 

Brahmarata, 50, 52 
Brahma Sutras, 69, 93, 
and passim 
Biahma-vSdis, 195 
Brahma-veda, 55 
Brahma-vaivartta-purana, 
L 48, quoted, 30 

corrector of Veda, 

80 

Brihad Aranyaka Upani- 
shad, quoted — 
12,4,-104 
-2, 5,- 9 

— 4, 10,— 142 

— 6 , 5,— ■: .9 
ii. 2 , 3,-166 

— 4, 10,-8, 204 
iil 8 , 11,— 164 
iv. 1 , 2,-208 

— 3, 22,-83 
V. 8,-254 

Brihaspati, 221 , 256, 260 
Brihati, 15, 278 
Buddha, 202 

Butler (Bp.), his sermons 
on the love of God, 107 


C 

Calchas, 271 

Caste, oiigmaliy hut one, 
471 

Chaitra, 92 


Chaitraratha and Chaitra- 
rathi, 297 
Chandala, 34, 178 
Chhacndoga Brahmana,103 
Charana, 53 
Charanavyuha, 56 
Oharakas, 52 if. 
Charakacharyya, 53 
Charakadhvaryus, 51 
Charvakas, 202 
Chhandas, 206 
Obhandogas, 54 
Chhandogya Brahmana, 
181 

Chhandogya IJpanishad, 
quoted — 
iv. 1, 3,-294 

— 2, 2,-293 

— 3, 5,-296 

— 17, 1,- 5 

vi. 2, 1, 3 1,— 151, 154 

— 3, 2,-155 

— 4, 1,-167 

— 8 , 61,-155, 176 

— 14, 6,-156 

— 16, 2,-157 

vii. 1, 1-5,-32,143,207, 
298 

— 25, 2,-178 

viii. 7, 2,-142 

— 15, 1,-284 
Colehrooke, Miscellaneous 

Essays, 6 , 57, 74, and 
passim 

Commentary, 31 
Commentators on the Ve- 
da, their proofs of its 
authority, 57 ff. 

Cowell, Prol E. B., his 
translation of the Eusu- 
manjali, 128 

his aid acknow- 
ledged, 201, 290 1, 308 


D 

.♦Dadhyanch, 220 
Daityas, 201 
Daksha, 34, 225 
Danti, 264 
Dasagva, 246 
Demodocus, 269 1 
Dharma, 300 
Dhi, 224 
Dhishana, 202 
Dhishana, 255 
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Dhiti, 224 
Diruva, 20 
Dionysus, 264 
Dissolution of the Uni- 
wse, 96, 303 
Dushkrita, 53 
Dvaiptiyana, see Krishna 
Dvapara age, 37, 41, 45, 
48 f. 

Dyaus, 246, 266 
E 


Gotama, rishi, 235 
Gotamas, 232, 238, 2^1 
Grammar,, 31 
Gritsamadas, 233, 235 
Grote’s History of Greece, 

• 268, 270 

Gunas, 12, 32, 44, 150, 
1 ^ 5 , 196 ^ 

Guru, 91, _180 
Govinda Ananda q.uoted, 
103, 155,157,104,190, 


Egyptians, 183 f, 

Ekantins, 289 
Ekayinisa, 11 
Empedocles, 273 
Epimenides, 273 
Euripides, 264 f. 

E 

Freedom of Speculation in 
India in early times, 57 

G 

Gatha, 23 
Ganamhika, 264 
Gandharva, 258, 260 f. 
Gandharvas, 46 ff. 

Ganesa, 264 
Gargi, 104 
Gaudapada, 265 
Ganna, or figuratiye sense 
ofwords, 108 
Gauri, 264 
Gaya, 244 
Gayatra, n, 276 
Gayatrl, 7, 11; 

varieties of, 263 

■ mother of the Ye- 


das, 12 
Girisa, 34 

Gir, 224 , . 

Gods, callable of acquiring 
divine knowledge, 99, 
141 . , . 

Goldstiicker, Prof., hi» 
Dictionary referred to, 

201 , 1 - 

Manava-kalpa-su- 

tra quoted, 95 if. 

his aid acknow- 
ledged, 84, 93, 97, 295, 
303, etc. 

Gotama, author of Hyaya 
Sutras, 111, 113 


HaU, Dr., aid ftom Mm 
acknowledged, 12, 52 

— Sankhya Sara, 

185,193 
Hanta, 254 

Haridasa Bhattacharyya, 
128 

Haridrumata, 299 
Harivams'a quoted 
47,-12 
11,616,-12 
11,666 ff.,— 13 

12,426 ff.,— Id . . 

Haug, Drof., on tlie signi- 
fication of the word 
hrahma, 233 f. _ 
Hellenic race, its differ- 
ence from the Indian, 
273 

Herodotus quoted, 183, 

210 

Hesiod quoted, 183, 268 
Hiranyagarbha, 13, 136 
163, 285, 305 
Homer, 269 ff. 

Hotra, 255 ^ 

Hymus, distinguished as 

new and old, 224 if., see 
Mantras 


Inspiration, its nature, 125 
Intuition of rishis, 125ii.5 
183 

Isaiah referred to, 224 ^ 
Itihasas, 2, 9, and passim, 
see Smriti 


Jahala, 299 
JaVala, 298f. 

Jagat! metre, 11,276,^6 
Jaimini, 39, 40, 42, 4o, 93, 
98, 141 

controverts opin- 
ions of Budarayana, 
141 ff. 

S(to generate), 232, 237 
Janaka,56 
Janamejaya, 53 
Janasruta, 295 
Janasruti, 295ff. 
Jaradgava, 80 
Jatavedas, 237, 241 
Jayanarayana Tarkapan- 
chanana, 120, 176 
John (St.), his First 
Epistle, 239 

his Gospel, 239 

Journal of the Royal •Asia- 
tic Society referred to, 
2, 57, 118, 264, 290 
Juhu, 20 


Ignorance, 164 

llshvaku, 286 ^ 

Inferior science, 31, -ioo 
Ila,256 

liidra, 4, 99, 103, 142, 
220,audpM8m 

- sceptical donhts, 

regarding Indra, 254 
— . source of inspira- 
tion, 261 i 


Kaiyyata, 95 ff. 
Kakshasena, 297 
Kalanja, 68 
Kalapa, 91, 132 
Kalapas, 96 
Kalapa, 91 
Kalapaka, 79,^ 132 
Kahityayapadishta, 84, 
290, 312 
Kalchas, 270 f. 
Kali-yuga, 49 
Kalito, 69f., 83f.,89 
Kalpa sutras, 180, 206 
Kanada, 106 and passim 
Kandarshis, 304 
Kanva, 220 
Kanvas, 229 
i Kapeyas, 297 
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Kapi, 297 | 

Kapila, 37, and passim ' 

how treated by 

Shnkara, 184 ff. 
Kapinjala, 241 
Karmahanda, 64 
Karma-mimansa, seePur- 
va-mlmansa 
Karmasiddhi, 264 
Karttikeya, 264 
Ka^yapa, 285 
Katha (sage), 77, 83, 91, 

. |g|2 

Kathas, 96 

Katha Dpanishad quoted, 

' i. 3, 3, and 10---162 
3, 11,-161 

ii. 23,-36 

iii. 3, 10 f., — 158ff. 
Kathaka, 76 f,, 79, 83,91, 

132 

Katyayana, 179 
Katyayana's S'rauta Su- 
tras, 47 

Kaurtna-purSin^ 200 
Kau^ika, 249 
Kaushitak! Br., 5, 304 
Kaushltakins, 66 
Kauthuma, 76 f., 83 
Kari, 218 
Kes'ava, 28 
Kikatas, 79, 215 
Kohler, Prophetismus der 
Hebrseer, 173 f. 

Kratu, 34 
Krx, (to make), 232 
Kyishna, 29, 42, 286 
Krishna Dvaipayana, 38 f. 
Kidta-yaga, 37, 40, 47 ff. 
Krittikas, 307 
Kulluka on Mann, 6, 14, 
23, 26, 180 
Kumarila, 95 
Kumvya, 23 
Kus'ikas, 233, 247 
Kusumanjali quoted, 128ff. 
Kusumbinda, 77 
Kuthumi, 77, S3 
Kutsa, 213 


Lassen, In, Ant., 38 
Laukayatikas, 199 
Linga-purana, 263 
Lokayata, 95 
Lomaharshana, 41 


M 

Madbava, author of Nya- 
ya-mala^vistara, 82 
---------- author of the Sar ' 

va-dar^aua-sangraha,86 

- autho?? of the V e- 

dartha-prakasa, onT.S., 
quoted, 66 ff. 
Madhuehhandas, 805 
Madhumdya, 141, 286 
Madhusudana Sarasyatl, 
194 

Madras, 81 

Mahahharata, origin or 
the name, 29 

is a Yeda relating 

to Krishna, 29 

equal to the Yeda, 

29 

composed by Na- 


rayana, 39 
— T -vsrhy composed, 42 

quoted— 

Adi-parvan — 

258,-31 
261, 264f.,— 29 
645,-29 
2298,-29 
2314,-29 
2417,-38 
4236,-38 
Yana-parvan — 
13432,-12 
IJdyoga-parvan — 
1537,-288 
Bhishma-paryan—- 
3019,-14 
S'Snti-parvan — 

7660,— 85, 101 
8505,— 49 
8533ff.,— 16, 69 
12920,-14 
13088 ff., — 48 
13432,-12 
13475, --49 
13551,-289 
13678,-40 

STarrSrohanika-parvan 
200ff.,— 29 
Mahahhashya, 95 
Mahasala S'aunaka, 31 
Mahasena (Karttikeya), 
264 

Mahat, 154, 172 f. 
Mahes'yara, 16 


Mahidhara on the Yaj- 
San. quoted, 39 
Maitreya, 37^ 

Maitrl XJpanishad— 
yi. 22,-176 
Malati Mddhaya, 90 
Mana (Agastya), 247 
Manas, 233 

Manava - dharma - sastra 
quoted — 

i. 21 ff.,- 6 

— 85 f., —48 

ii. 10 ff.,' — 24 
76 ff.,- 7 

_ 97, --25 
— 166 f.,— 288 
iy. 123f.,— 25 
vi. 82 ff.,— 24 

xi. 243,-85 

xii. 91, — 190 

— 94ff.,— 23 

^ 106,-24, 181 

Mandhatri, 229_^ 
Manaya-kalpa-sutra, 95 
Manisha, 224 
Manman, 224 
Mantras, 1, 33, 62 ff., 115, 
224 

— - magical power 

ascribed to, 27 5 ff. 

Manu, 181 f., 190, 220, 
285 

Manvantaras, 38 
Marichi, 34 

Maxkandeya Purana, 102, 

1 ff., "quoted, 1 1 
Maruts, 102, 226, 263 
Mati, 224 

Matsya Purana, in. 2ff. 

quoted, 28 
Mauda, 55 
Maya, 164, 195, 202 
Medhatithi, 6 
Medhayi, 218 
Mem, 50, 52 
Mitra, 225, 227 _ 
Mimansa, see Purya-mi- 
• mansa, 28 
Mimansakas, their alleged 
atheism, 94 f. 
MTmansa-varttika, 95 
Minerya, 273 ^ 

Moksha-dharma quoted, 
199 f. 

Mudakas, 96 

Mukhya, or proper senes 
of words, 107 
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Muller, M., Profr. aid re- 
ceived from 237 

Ancient Sanskrit 

Lit., 1, 2, 36, 53, 56f., 
i 75, 280f. 

Chips, etc., 48 

Jour. JEt. A. S., 

230, 236, 255 

Jour, of Ger. Or. 

Soc., 20, 104, 127, 183 
Mundaka Upanishad — 

i. ’i, 1-5, —30, 204, 284 

ii. 1, 4, and 6, — 30 

iii. 1, 1,-176 
Muni, 219 
Muses, 267 ff. 


■ N 

NSbhaka, 230 
Nabhaka, 229 
Nabhan, 246 

Nagelsbach’s Nachbomer- 
ische Theologie, 273 
Nagojibhatta, 95 ff. 
Kabusha, 283 
Naicbasakha, 79 
Naka Maudgalya, 22 
Name and Form, 152, 155, 
163, 167, 302, etc. 
Nasatyas (Asvins), 240 
Narad'a, 32, 34 
Narayana, 47. 
Narayaiia-tlrtha, 128 
Nara^ansTs, 215 
Navagva, 221, 246 
Nestor, 273 
Nigada, 45 
Nigama, 180 
Nirukta, quoted — 
i. 20,-118, 213 

iii. 11,-213 

iv. 6,-212 

vii. 1, 3,-211 

— 16,-219 

viii. 3,— 277 
X. 32,-213 

— 42,— 212 
referred to, 180, 

206, 247 
Nitha, 224 
Nivid, 224 
Nodhas, 235 
Nrimedha, a rishi, 213 
Nyaya, whether theistic or 
not, 133 


Nyaya Sutras quoted, 
108 f. 

Nyaya-mala-vistara, quot- 
ed, 82, 179, 181 
Nyaya-sutra-vyitti, 108 


0 

, • 

Odana oblation, 4 
Odyssey, 269 f., 272 f. 
Omkara, 44 
Oracles, 273 


P 


Padraa-purana quoted, 27 
Paila, 39, 4ff., 45 
Paingins, 56 

Panc^adasa-stoma, 11 
Panehajanah, 168 
Panini, 56, 91 
Pankta, 15 

Paras'ara, 38, 40 f., 45, 
199f. 


Paras'ara XTpapurana, 199 
Parjanya, 252 
Paruchhepa, a risM, 212 


Putanjalas, 195 
Patanjali, Mahabbasbya, 
56, 95f. 

Yoga, 198 

Paulkasa, 34 
Paurusheya, 9, 90, 134 
Paurusbeyatva, 90 
Pavana, 5 

Pertsch, alphabetical list 
of initial words of f icA- 
verses, 103 
Phemius, 270 - 
Phseacians, 269 
Philosophical systems, 
their mutual relations, 
194 ff. 

PippaJada, 298 
Pippaladakas, 96 
Pitamaha, 28 
Plati, 244 
Plato quoted, 183 
his ideas on in- 
spiration, 273 
Polyphemus, 265 
Prabhakara, 91, 180 
Pradhana, 150, etc. 
Prakyiti; 164, 166 


Pramaganda, 79 
Praskanva, 220 : ■ ■ 
Pras'na Upanishad, Comm, 
on, 191 

i. 1,-297 

Prasthana-bheda, 194 ff. 
Praucllii-vada, 201 
Praiiga, 278 
Prithivi, 266 
Priyamedha, 220 
Prosody, 31 
Psalms, 224 
Pulastya, 34 
Pulaha, 34 
Pundarikaksha, 89 
Puranas, 2, and passim, 
see Smriti 

created before the 

Yedas, 27 f. 

eternal, 28 

form with the Iti- 

hasas a fifth Veda, 33, 
42 

Pururavas, 45 ff., 205 
Purusha, 3, 4, and passim 
Purusha-medha, 35 
Purusha-sukta (R. V. x. 

90, 1, 9_), 3, 61, 69, 89 
Purva - mi m ansa Sutras 
quoted, 70 ff. ^ 
Purva-mimansa, its object, 
139 

Pushan, 226, 263 
Pythagoras, 273 


it 

Raghunandana, 68 
Raghuvans'a, 77 
Eahuganas, 241 
Raikva and Rainka, 29 6 f. 
Raq^s, 12, 32, 48, 150 
Rajasuya sacrifice, 184 
Rajendra lal Mittra, his 
translation of the tjpa- 
nishad, 167, 296 f., 299 
Rakshases, 55 
Ramanujas, 195 
Ramayana, i. 1, 94 quoted 

29 

equal to the Veda, 

30 

Rathantara, 276 
Rationalistic treatises, 24 
Ri (to moTe, send forth), 
240 
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imm. 


Eibhus, 237, 261 
Rich, 224: 

Rich- verses, 11, 12, 15 

f’irst Mandala — 

1, 2,-219 
3, 11, 12,-254 
12, 11,-224 
18, 6, 7,-258 
20, 1,-232 
22, 10,— 255 
27, 4,-225 

31, 1, 2,-251 

— 11,— 255 

— 18,-232 

32, 1,— 2^.2 
37, 4,-252 
40, 5, 6,-260 
45, 3, 4,-220 

47, 2,-232 

48, 14,-220 

60, 3,-225 

— 5,-242 

61, 2,-241 
^ 4,-241 

— 16,-232 

62, 13,-235 

66, 2,-251 

67, 3,-275 

— 4,-311 

77. 5,-242 

78, 5,-242 
80, 16,-220 
89, 3,-225 
91, 11,-242 
94, 1,-241 
96, 2,-225 
102, 1,-242 
109, 1, 2, 4,-311 

116, 1,-240 

117, 25,-233 

118, 3,-220 

130, 6,-235 

— 10,-225 

131, 6,-220 
139, 9,-220 
143, 1,-225 
Xo2, 5,-253 
164, 5, 6,-279 

— 20,-176 

— 25,-276 

— 37,-279 
169, 3,— 59 
171, 2,-235 
175, 6,-220 
179, 2,-183, 245 
183, 6,-138 


Rig-veda — 

Rirst Mandala— 
284, 5,-233 
185, 1,-280 
Second Mandala— 
3, 8,-255 
27, 1,-225 
18,3,— fes 

19, 8,— 235 

23, 2,-260 

24, 1,-226 
85,2,-235 
39, 8,-233 

Third Mandala — 
1,20,-226 

2, 1,-237 
18,8,— 255 

21, 3,-251 

29, 15,-248 

30, 20,-233 
82, 13,-226 

39, 1, 2,-226 
43, 6,-248 
53, 9,-248 
— 12,-276 
^ 14,-215 

64, 17,-261 
58, 3,-220 
62. 7,-226 

— 10,-263 
Fourth Mandala— 

3, 16,— 242 

5, 3,-259 
^ 6,-259 

6, 1,— 259 
-- 11,-233 
11, 3,-259 

16, 20, 21,-233 

20, 6,-220 
82, 12,-242 

43, I*, 2, --250 
50, 1,-221 

Fifth Mandala — 

2, 11,-235 
11,6,-242 

22, 4,-243 
29, 1,-251 
29, 15,-285 

31, 4,-276 

40, 6,-276 
42, 6,-220 

— 13,-226 . 

44, 8,— 59 

45, 4,-248 

65, 8,-227 
78, 10,-236 


Rig-veda eontinmd — 


14, 2,-251 

16, 47,-236 

17, 13,-227 

18, 15,-261 
19, 4,-221 

21, 5,-221 

■ — 8,-221 ■ 

22,2,-221 

— 7,-227,:... 
26, 3,-261 
32, 1,-236 

84, 1,-227, 261 
38, 8,-243 

44, 13,-227 
47, 3,-264 

— 10,-261 

48. 11, -227 

49.1, -227 
50, 6,-227 
— 15,-221 

52, 2,-233 
62, 4,-228 
69, 2,-262 
76, 19,-277 

Seventh Mandala— 
7, 6,-236 

15, 4,-237 

18.1, — 222 

19.11, -277 

22, 9,-237 
26, 1,- 238 
29, 4,-222 
31, 11,-238 
83, 3,-277 

— 7-13,-246 

34, 1,— 255 

— 9,-255 

35, 14,-234 
37, 4,-234 

53, 1,-222 

— 2,-228 
56, 23,-228 
69, 4,-228 
61, 2,-240 
— 6,-228 
64, 4,-286 
66, 11,-266 
67, 5,-243 
76, 4,-222 

85, 1,-243 

87, 4,— 248 

88, 4,-248 
91, 3,-222 
03, 1,-228 
94, 1, 2,-238 


INDEX, 


319 


Rig-veda continmd — 
Seventli Mandala— 
97, 3, 5,-261 
„ — 9,-234 
104,15,-212 
Eighth Mandala— 

3, 3,-249 
5,18,-243 

5, 24,-228 

6, 10,— 250 
— 11,— 228 
-33,-236 
-41,-251 

— 43,— 229 
8, 8,-243 

12, 10,-229 

— 14,-258 

— 31,-240 

13, 7,-262 

— 26,-240 
16, 7,— 251 

19, 5, 6,-3 

20, 19,-229 
23, 14,-229 
25, 24,-229 
27, 11,-243 

— 13,-256 
86, 7,-222 

39, 6,-229 

40, 4, 5,-230 

— 12,-229 

41, 2,-229 

— 5,6,-266 

43, 2,-238 

44, 12,-230 

48, 3,— 265 

49, 9,-277 

51, 4,-234 

52, 4,-262 
55, 11,-230 

63, 7, 8,-230 

64, 6,-69, 267 
66, 5, 6, 12,-230 

77, 4,-238 

78, 3,— 26*3 

— 6, 7,-262 

79, 3,-234 
84, 4, 5,-238 
$8, 4,-253 

89, 3, 4,-254 
— 10,11,-253 

90, 16,— 256 
Ninth Mandala — 

9, 8,-231 
12, 7,-267 
25, 5,-265 
33, 5,-256 


Rig-yeda mniinmd — 
Ninth Mandala — ^ 
42, 2,-231 
62, 1,— 103 
73,2^—239 

76.4, -265 
87, 3,— 249 

91.5, -231 
92, 3,-267 

95, 1,-239 

— 2,-265 

96, 5-7,— 266 

- 11,-222 

— 18,-251 
99, 4,— 231 

107.7, — 251 
110, 7,-223 

114.2, -234 
Tenth Mandala — 

4, 5,-259 
4,6,-231 
7, 2.— 239 
14, 15,-223 

20, 10,-253 

21, 6,— 259 
23, 6-7,-239 

26, 4,-263 

27, 22,-262 

31.7, -280 
34,13,— 212 
36, 5,-260 

39, 14,-236, 267 
42, 1,— 244 
54, 3,-221 

— 6, — 234 

57.2, -278 

— 3,-229 

61.7, -253 

62.1, 3,-240 
-4,5,-246 
63, 17,-244 
66, 5,-311 
66, 14,— 223 

67. 1, -239 

71, 1-6,— 256 
71,3—105 

72, 1, 2,— 249 

80, 7,-237 

81, 4,— 280 * 

88, 8,— 253 

— 18,-280 

89.3, -231 

— 5^—59 

90, 1,-61 

— 9, — 3, 61, 89 

91, 8,-259 

i -.13,-231 


Rig-veda eonthimd — 
Tenth. Mandala — 
— 14,-240 

95, 14,— 212 

96, 0,-223 


-.11,- 

-231 

98, 1 


-223 

101, 

2, 

-234 

106, 

6, 

-59 

107, 

6, 

—244 

109, 

4, 

—250 

110, 

8, 

-257 

Hi, 

1, 

—244 

112, 

9, 

-252, 262 

114, 

8, 

9,-277 

115, 


—252 

116, 

9 

—240 

117, 

6, 

-212 

125, 

3- 

5,-257 

129, 

2, 

—212 

— ■ 

5, 

—59 



s- 

7,-280 



6, 

—60 

130, 

1 

-7,— 277f. 

139, 

5, 

—260 

154, 

2, 

5,-260 

160, 

. 5, 

—231 

167, 

1, 

—250 

176, 

2, 

—258 

177, 

1, 

—258 

190, 

. 1, 

—250 


Rishis, nature of their in- 
spiration, 125, 183 

seers of the 

hymns, 211 

distinguished as 

new and old, 218 ff. 
speak of them- 
selves as authors of 
hymns, 232 ff. 

snpernatnral cha- 
racter ascribed to,246ff. 

conscious of divine 

inspiration, 252 ff, 

their opposite 

views how reconcil- 
able, 274 f. 

their confession of 

ignorance, 279 ff, 
their idea of in- 
spiration different from 
that of later writers, 
281 f. 

rival the gods, 283 

Ritual, 31 
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iJMDJbiA. 


Boer, Br. E., Ms transla- 
tions and introductions 
to the Tlpanisbads, 36, 
185, 193, 254, 284 

his Bhasha-pari- 

chheda, 133 

his German trans- 
lation of the Vaiseshika 
aphorisms, 118, 120 
— — his remarks on the 
doctrine of the XJpaai- 
shads, 173 

his remarks on the 

Sankhya, 193 
Eomaharshana, 39 
Both, Illustrations of Ni- 
rukta, 47, 2^, 246 f. 
Budra, 64, 234 

composed of the 

Sama-veda, 27 
Budras, 102, 234 


S 

Sahara, STamin, 70, 80 
Sacrifices, the Ore great, 20 
Sacrifice eternal, 6 
Sadasaspati, 258 
Sadhyas, 6, 12 
Sagara, sons of, 190, 192 
S'Skhas of the Veda, 37, 
42, 56 

S'akti, 164, 173, 306 
SSnia-rathantara, 11 
Sama-veda, impurity of its 
sound, 26 f. 

i. 299 (quoted, 252 

Saman, 224 
Saman-verses, 11 
S'amI wood, 46 
Samidhenis, 213 
S'amsa, 224 
Samvarga-vidyt, 295 ff. 
Sanaka, 34 
Sanatkuraara, 32 f. 
S'andilya, an ancient sage, 
178 

* — — - author of the 

Bhakti Sutras q^uoted, 
177 f. 

S'ankara Acharya’s com- 
mentary on the Brahma 
Sutras quoted, 62, 98 ff., 
106, 108, 140 ff,, 177, 
182, 185 jff-, 203, 289,* 
291 ff. 


S'ankara Acharya’s com- 
mentary on the Br. Ar. 
IJj. quoted, 34, 204 

his comm, on the 

Chhandogya Bp., 296 

- — — his comm, on thd> 

' Pras'na Tip, quoted, 191 

on tWTaitt Bp. 

quoted, 191 

S'ankara Misfra comm, on 
Vais'eshika, 120, 125 
Sankhya aphorisms, 133, 
168 

Sankhya-karika, 138, 166 
Sankhya-pravachana-bha- 
shya, 196 ff. 

S'antanu, 45 
Saptadasa-stoma, 11 
Sarasvati, goddess, 14, 
254 f., 257, 282 

mother of the 

Vedas, 14 

the river, 41 

S'anraka - mlmansa - hha- 
shya, 98 See S'ankara 
Acharya 

S'arTraka stitras, 98 
Sarva-dars^ana- sangraha- 
86 ff. 

S'atapatha Brahmana, 
quoted — 
iii. 4, 1, 22,-47 
iy, 1, 2, 19,-53 

vi. 1, 1, 8,-7 

— 1, 2, 19,-5 

vii. 5, 2, 52,-9 

ix. 4, 4, 4,-223 i 
X. 3, 5, 12,-31 

— 4, 2, 21,-14 

— 6, 5, 4,-104 
xi. 5, 1, 1,-48 

— 5, 6, 1-7, 10,-18 
-5, 8, 1,-4 

xiv. 4, 3, 12,— 9 

— 6, 4, 10,-8 

— 7, 1, 22,-33 
Sattva guna, 12, 32, 150 
Satvata-samhita (the Bha- 

gavata Pur.) 42 
Satyakama, 299 
Satyavaha, 31 
Satyavatl, 45 
S’aunaka, 297, 305 
S'aunakas, 55 
Savitri, 263 
Suvitrl, 7, 14 


I Sayana, hisVedartha-pra- 
kas'a, or commentary on 
I B.V. quoted, 68ff., 76, 
78, 80, 105, 206, 215, 
219 

Sayugvan, 296 
Sindh anta-muktavali, 133 
S’ikshu, 206 
Skambha, 3 
Skanda, 264 
Slokas, 9, 205 
Smriti, 24, 181, and passim 
Smritis, extent and con- 
ditions of their autho- 
rity, 181 ff. 

Sobhari, 229 
Soma, god, 8, 223 
source of inspira- 
tion, 264 ff. 

Somasarman, 92 
Soul, unity of, 190, 203 
Souls, diversity of, 169, 
175 

Sound, eternity of, affirm- 
ed, 7 Iff., 90 ff. 

denied, 89, 109, 

137 

Species or Genera eternal, 
102 

Sphota, 44, 104f., 136 f. 

S ramana, 34 
S'ruti, 24 
Sruva, 20 
Stoma, 224 
Stuti, 224 
Sudas, 277 

S'udras, unfit for study of 
Veda, 42, 68, 99, 292ff. 

may attain the 

highest bliss, 178 
S'uka, 43 
Sumati, 224 

Sumantu, 39, 40, 42, 45 
Superior science, 31, 206 
Sushtuti, 224 
Surya, 5 f., 266 
8iita, 39, 43 
Svadha, 20, 254 
Svaha, 254 
Svar, 5, 7, 14 
Svarhhanu, 276 
Svayamhbuva manvan- 
tara, 39 f, 

S'vetaketu; 155 
S'vetas^atara, sage, 284 



S’vetasyatara Upanisliad 
quoted— 

■■ iv. 5,— 165:' 

— 10,-164 

^ 2,-184, 188 ff., 283 
vi. 6,— 176 

— 11,-171 

— 18,-304 

— 21,-284 
S’yavas'ya, 222 


T 


Taittiriyas, 61 
Taittinya Araayaka, yii. 
8,— 22 

Taittiriya Bralimaua [?], 
275 

-r — , quoted— 
ii« 3, lO, 1,-8 

— 4, 2, 6,-278 

— 8, 8, 5,-10, 234 
ill. 3, 9, 1,— 10 

— 10, 11, 3,-16 
-12,9,1,-15 

Taittinya Samhita quoted. 

i. 2, 1, 1,— 59f. 

ii. 5, 8, 3, —212 
vii. 3, 1, 4,-17 

Taittinya XJpanishad, 65 
— — comm. OB, 191 
• Tamas, 12, 32, 150, 202 
Tamasa works, 202 
Tapas, 250 

Tarka-saugralia, 127, 133, 
150 

Taksk (to fabricate), 232, 
235 

Telemacbus, 273 
Thamyris, 269 
Tbirlwall, Bp., Ms history 
of Greece, 274 
Txkshnas'rmga, 264 
Time, 4 
Tiras'chT, 238 
Tittiri, 77, 83 
Treta-yu|:a, 37, 45, 47 
Triple science, 8 
TrisaryX, 53 
Tiishtuhh, 278 
Trita, 212 
Tritsus, 277 
Triyrit, 11 
Tyashtri, 252 


■ V : 

Udayana Acharyya, i'28 
Uddalaka Aiuni, 286 
mtha, 224, 278 
^thya, 11 
Ulysses, 270 

Unborn Female, 165, 171 
Unborn Male, 165 
Upabhpit, 20 

Upanishads, 1, 2, 138, and 
passim 

superior to other 

parts of the Yeda, 31 
^ ^ — • their doctrines uni- 
form according to S’an- 
kara, hut really yarious, 
108,175 
Upapuranas, 30 
Urvasl, 45ff., 205, 247 
Usanas, 249 
Ushas, 243 
Ushmas, 44 
Ushnih metre, 11, 278 
Uttararani, 47 


V ■ 

Vach, 8, 10, 104f., 253‘f., 
256 f., 282 
Yachas, 224 
Yajasaneyins, 53 
Yajasaneyi ritual, 53 
— - — SamMta quoted— 

iii. 53,-229 
V. 2,— 46 
xiii. 53,— 9 
xyi. 53, — 60 
xyiii. 52, — 223 
XXX. 18, — 53 
Yajins, 51 f. 

Yairupa, 11 

Yai^ampdyana, 39, 40, 42, 
45, 503®: 

Yaiseshika, 106, 175 
Yaishnavas, 195 
Yaisyanara (Agni), 237 
Yaiyasyata Manyautara, 
31 f., 46 

Y aktratunda (Gane^ a) , 264 
Yalakhilya xi. 6, — 262 
YalmXki, 77 

Yaruna, 227, 243, 247 f., 
262 

source of inspira- 
tion, 262, 266 


■Yariitr!,: 255 
Vasa'yya, 41 
Yashat,,254. 

Yashatkara, 14,..21' . 

Yasishtha, 34, 246 ff. 
Yasishthas, 223, 246 
Yastoshpati, 253 
Yasus, 102, 226, 234 
Yatsa, 243 

Yatsyayana quoted, 115 

Yayu, 5 f., 222 

Yavu Purina, 27 f., 39, 

51 ' , ■ 

Yedantas, 1, see Upani- 
shads 

Vedanta Sutras, 98 ff. 
Yedartha-pifakaia onB.Y, 
quoted, 58 ff., 80 

on T.a, 83 ff. 

Yedas, general account of, 

division into Man- 
tra and Brahmana, 1 , 62 

— sprang from sacri- 

fice of Purusha, 3 

from Skambha, 3 

from Jndra, 4 

from Time, 4 

from the Odana- 

oblation, 4 

objects of worship 

and supplication, 4 

— sprang from Agni, 

Yayn, and Surya, 4 f., 6 1 
their eternity af- 
firmed, 6, 18,71,76, 78, 
105,303 

— their eternity de- 

nied, 109, 117, 119, 130 
134 

their superhuman 

character (cwaurus/teya'- 
tva), 6 

sources of the 

names, forms, and func- 
tions of creatures, 6, 16, 
104 

created by Praja- 

pati and from the waters, 
8, 14 

the breathing of 

the great Being, 8, 135, 
205 

created by means 

of speech and soul, 9 

— : one with speech, 

mind, and breath, 9 
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Vedas dug from tlie mind- 
ocearij 10 

are the hair of Pra- 

japati’s beard, 10 

the offspring of 

Vach, 10 

created separately 

from. Brahma's mouths, 
10 f. 

— - — characterized se^ 
verally by the different 
gunas, 12 

.-- - I - createdby Brahma, 

.,n-, ■ 

the Gayatrl their 

mother, 12 f. 

created from dif- 
ferent parts of Brahma’s 
body, 13 

created by Achyu- 

ta, 14 

Sarasvati their mo- 
ther, 14 

all things compre- 

prehended in them, 15 

sources res;pec- 

tively of form, motion, 
and heat, 15 

breathings of Ma- 

hes'vara, 16 

infinite in extent, 

17 

Vishnu composed 

of them, 18, 27 
study of, a sacri- 
fice, 20 

study of, its bene- 
fits, 21 

encomiums on stu- 
dy of, 21 ff. 

useless to the de- 

prayed, 25 

recollecting and 

repeating them removes 
sin, 25 

— the energy and 

body of Visbnu, and 

severally the substance 
of Brahma, Vishnu, and 
Eudra, 27 

created after the 

Puranas, 27 

insufficient 'without 

the Itihasas and the Pu- 
ranas, 29 

corrected by Brah- 

ma-yaivartta Parana, 
30 


Vedas voice of Brahma, 
30 

— o— their hymns form 
the inferior science, 31 

— classed -with other 

fif astras, 31, 33 

their ceremonial 

part decried in the Bha- 
gayad Gita, Chhandogya 
XJpanishad, and Bhaga- 
vata Purina, 32 ff. 

— in the state of mo- 

fonnd sleep are noTe- 
das, 34 

Soul not kno'wn 

through them, 36 

originally one, 

37 ff., 47 

division of 37 ff. 

their original ex- 
tent, 38, 40 

necessity for their 

division, 40 f. 

— cannot he heard 

by women, S'udras, etc., 
42, 299 

— — — discrepant account 
of their division, 47 

carried off by two 

Asnras but recovered by 
Brahma, 49 

form the eye of 

Brahma, 49 

theirperiodical dis- 
appearance, 49 

mutual hostility of 

adherents of different 
Vedas, 49 ff, 

schism among ad- 
herents of Yajnr-veda, 
and its separation into 
white and black, 50 ff. 

'vindication of them 

against objections, and 
defence of their autho- 
rity, by their commen- 
tators, 57 ff. 

^ — arguments of the 

Mimansakas in favour 
of their eternity and au- 
thority, 70 ff. 

“seen” by the 

rishis, 85, 212 
— : — reasonings of the 
Vedantists on their eter- 
nity and authority, 98ff. 
sprang from Brah- 
ma, 106 


Vedas, how interpreted by 
theologians, 107 

— arguments of the 

adherents of the Nyaya, 
Vaiseshika, and Sfin- 
khya in support of their 
authority, but against 
their eternity, 108 ff. 

— - texts of, inter- 
preted variously by 
difi'erent philosophers, 
138 ff.:;' 

distinguished from 

all other S' astras by 
being independent and 
infallible, 179 ff. 

recapitulation of 

arguments in support of 
their authority, with re- 
marks, 207 ff. 

— ideas of the rishis 

regarding the origin of 
their hymns, 217 ff. 

hymns of, distin- 
guished as old and new, 
224 ff. 

hymns of, made, 

fabricated, or generated, 
by the rishis, 232 ff. 

-- — hpins of, ascribed 
to the inspiration Of the 
gods, 252 ff. 

— hymns of, a magi- 
cal power attributed to, 
275 ff. 

sprang from the 

lea'vings of the sacrifice, 
287 

Vedhas, 219 
Verbal brahma, 35 
Videha, 56 
Vidhi, 64 
Vidura, 295, 300 
Vidvan - moda - taranginl, 
208 

Vijnana Bhikshu, 133, 
172, 196, and passim 
Vidya, 205 
Vimada, 239 f., 253 
Vimadas, 239 
Vipas'chit, 219 
Vipra, 218 
Viraj metre, 11, 278 
Virochana, 142 
Virupa, 69, 75, 220, 246, 
267 

Vishnu, 37, 40, 53, 244, 
262, 266 
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Vishnu, composed of the 
Veda, 18, 127 
Vishnu Puiana quoted — 

i. 2, 13,-4 

— 5, 48 ff.,— 10 

— 5, 58,-16 

— 17,54,-201 

ii. 11, 26 

iii. 2, 12,-49 

— 2, ISff,,— 37 

— 3,4ff.,— 37 

— 3,19ff.,— IS 

— 4, 1 ff.,— 38 

— 5, 49 

— 6, 221, —18 
— 18, 22,-128 
ir. 6, — 47 

Vis’vamitra, 247 1, 276, 
283 

Vis’yauatha Bhattachary- 
ya, 108, 217 
Vis’vavasu, 260 
Visvedevas, 102 
Viyasvat, 286 
Viyukta, 126 


Vrihaduktha, 234 
Vrihat-sama, 11 
Yphaspati, hereticab 
teacher, 202 

Vrihaspati, author of a 
smyiti, 181 
V|*isha, 264 
Vpttra, 22^ 

Vyahritis, 44 
Vyadha, 300 
Vyakhyanas, 205 
Vyasa, 37, 77, 89 


W 

V7eher, Prol, Ind. Lit., 
53 

— Ind. Stud., 22, 47, 
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Yajnadatta, 102 
Yajiia-paribhaska, 62 
Ysjnavalkya, 50 ff. 
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Yama (Agni ?), 247 
Yama, 245, 250 
Yaska, see Nirukta 
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